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ABSTRACT

Since the creation of humankind, God interacts and communicates with them, blessing
them to be fruitful, multiply, fill the earth, and have dominion over the creation (Gen.
1:28). God provides clear instructions how to approach him and their surroundings.
The method of approaching God is later called “worship.” Over a period of time,
humans learned “worship” by themselves, without necessarily following the proper
guidelines from God. As a consequence, certain form of worship displeased God.
Later, God who became flesh in Jesus (John 1:14) set the rule for worship, that is, “in
spirit and truth,” a phrase that is subject to various interpretations by biblical scholars.
A review of the scholarly literature on “worship in spirit and truth” shows considerable
gaps due to an emphasis upon a certain word or words in the phrase. In regard to the
contemporary literature, it appears that the vast majority of them are mainly concerned
with a heartfelt devotion in the spiritual ecstatic manner or speaking in tongues. There
is a sense that both forms of literature overlook the spiritual revelation contained
within the literary and historical context of John 4:23-24. This research project,
therefore, employs a historical-grammatical approach as the exegetical method,
preferring to read the scriptural text with reference to its original context, genre, the
rules of grammar, and historical background to understand the author’s intended
message for its original recipient(s). In particular, this study analyses the selected
passage by examining the individual terms “worship,” “spirit,” and “truth” in an
attempt to understand the author’s intended meaning of the phrase “worship in spirit
and truth.”
After careful analysis, this study concludes that “worship in spirit and truth” means
worshiping the Father by individuals who are sealed with the promised indwelling
spirit – the Paraclete upon believing Jesus as “the Saviour.” The Paraclete who is also
the Spirit of truth then continues revealing the truth in the lives of such individuals
who love and obey Jesus Christ because Jesus is the way, the truth, and the life that no
one can access the Father except through him (John 14:6).
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CHAPTER 1: INTRODUCTION
This study is a historical-grammatical analysis of “προσκυνοΰντας έν πνεύματι καἰ
ἀληθείᾳ” (“worship in spirit and truth”) as recorded in John 4:23-24. The purpose of
this study is to seek a clearer understanding of the phrase in the context of Jesus’
conversation with a woman from Samaria about the subject of worship.

The notion of worship has been associated with giving homage to someone or a being
whom the worshiper regards as more supreme than themselves.1 It is another
expression for the human approach or response to the divine.2 The term “worship” has
meant many things to different people. For some, it may be playing or singing a genre
of music commonly referred to as “Praise and Worship.”3 For others, it means the
engagement between human beings and God as the Creator.4 For a few, worship is a
lifestyle that reflects the Word of God in the conduct of their daily decision making.5
The Scriptures, from Genesis to Revelation, describe God’s revelation of salvation to
humankind and the corresponding approach of human beings to God in acts of worship
(Gen. 1:28-30, 2:15; Phil. 2:10-11; Rev. 7:10, 19:1-8).6 God gave clear instructions to
Adam and Eve on how to engage with him (Gen. 1:28-30; 2:15). Similar directions
were provided for the patriarchs Noah (Gen. 6:13-22), Abraham (Gen. 12:1-3), Isaac
(Gen. 26:1-4) and Jacob (Gen. 32:28-30). God told Moses, who was tending the sheep
of his father-in-law on Mount Horeb (Exod. 3:1), to remove his shoes because the
place was declared “holy” due to the presence of the Lord (Exod. 3:5), thereby giving
clear instructions on how to fulfil the will of God (Exod. 3:7-21). After the Israelites

1.

2.
3.
4.
5.
6.

Donald A. Carson, Worship: Adoration and Action (Oregon: Wipf & Stock, 2002), 53, 65, 67,
87. Ashim Bhattacharyya, Hindu Dharma: Introduction to Scriptures and Theology (New York:
iUniverse, 2006), 212. George Crabb, English Synonymes: With Copious Illustrations and
Explanations, Drawn from the Best Writers (New York: Harper, 1842), 81.
Paul F. Bradshaw, New SCM Dictionary of Liturgy and Worship (Norfolk: Hymns Ancient &
Modern, 2013), 455.
Bradshaw, Dictionary, 327.
Vernon Whaley, Called to Worship: The Biblical Foundations of Our Response to God's Call
(Nashville: Thomas Nelson, 2013), 271.
Bradshaw, Dictionary, 61.
Robert E. Webber, Worship Old and New, Revised ed. (Grand Rapids: Zondervan, 2009), 19;
Hideyuki Shitaka, "Man's worship of God before and after the fall in Paradise Lost," English
Studies 71, no. 1 (1990): 16-28.
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were redeemed from captivity in Egypt, God gave them commandments about how to
engage with him and with other human beings (Exod. 20:1-17).

According to the Hebrew Scriptures, the people of God worshiped him through
offerings, singing, playing music, prayers and supplications.7 In doing so, some would
dance, sit down or stand up, kneel down, bow down, or adopt different kinds of
postures.8 The first known act of worship by offering in the Scriptures was that made
by Cain and Abel (Gen. 4). God rejected Cain’s offering but accepted that of Abel.
Later, Abraham worshiped God by falling face down in the presence of the Lord (Gen.
17:3). When the Israelites were informed that the Lord knew their misery and was
concerned about them, they worshiped the Lord by bowing down (Exod. 4:29-31).
Moses and the Israelites worshiped the Lord by singing after their miraculous escape
from the Egyptians (Exod. 15:1-18), where Miriam also played a timbrel, sang a song,
and danced in worship (Exod. 15:20-21). The Psalmists were known to worship the
Lord by singing and lifting their hands (Ps. 63:4, Ps. 141:2). King David danced with
great joy before the Lord (2 Sam. 6:14-22). At the dedication of the temple, King
Solomon worshiped the Lord by standing and then kneeling with uplifted hands (2
Chron. 6:13). After returning from exile to rebuild Jerusalem, Ezra worshiped the Lord
by falling on his knees with his hands spread out in prayer (Ezra 9:5-6). These events
demonstrate that individuals did not hesitate to offer worship of God in the Old
Testament period wherever and whenever possible.

In the New Testament, similar variety of worship practices are also found. A man with
leprosy knelt before Jesus calling “Lord” (Matt. 8:2). After seeing Jesus walking on
the water, the disciples and people in the boat proclaimed that Jesus was the Son of
God and worshiped him (Matt. 14:33). A Canaanite woman knelt before Jesus in
reverence (Matt. 15:25). Upon receipt of sight, a man born blind worshiped Jesus (John
9:38). Despite the fact that these individuals were willing to offer reverence or worship
Jesus whenever possible, worship in first century Jewish society remained preoccupied

7.
8.

John H. Walton, Victor H. Matthews, and Mark W. Chavalas, The IVP Bible Background
Commentary: Old Testament (Downers Grove, IL: IVP Academic, 2000), 452-53.
Walton, Matthews, and Chavalas, The IVP 452.
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with a specific location: the temple in Jerusalem.9 In similar manner, the Samaritans
believed that the only rightful place of worship was Mount Gerizim.10 Jesus rejected
the tradition maintained by both Jews and Samaritans that insisted worship was tied to
a specific location, declaring that,
the hour is coming when neither on this mountain [Mount
Gerizim] nor in Jerusalem…. But the hour is coming, and is
now here, when the true worshipers will worship the Father in
spirit and truth, for the Father is seeking such people to
worship him. God is spirit, and those who worship him must
worship in spirit and truth (John 4:21-24, emphasis added).
This was an unprecedented claim, one which required Jews and Samaritans to worship
in a way revealed by God; not in the manner prescribed by their respective religious
traditions. Furthermore, Jesus’ statement explicitly included the phrase “those who
worship” (v. 24), and as such, it was not intended for the Samaritan woman or the
Samaritans alone; it also applied to the Jews, and all other peoples who worshiped
YHWH.

At this point, it is to be remembered that neither the wider Jewish nor Samaritan society
knew the true identity of Jesus. The Fourth Gospel writer, however, took Jesus at his
word because the writer knew who Jesus truly was. The gospel, therefore, records as
much in a summary statement towards the end of his gospel:
Now Jesus did many other signs in the presence of the
disciples, which are not written in this book; but these are
written so that you may believe that Jesus is the Christ, the Son
of God, and that by believing you may have life in his name
(John 20:30-31).
The Fourth Gospel commences with the pronouncement, “In the beginning was the
Word, and the Word was with God, and the Word was God. He was in the beginning
with God” (John 1:1-2). The Fourth Gospel further explains the significance of the
“Word” by stating, “And the Word became flesh and dwelt among us, and we have
seen his glory, glory as of the only Son from the Father, full of grace and truth” (John
9.

Menahem Mor, "The Building of the Samaritan Temple and the Samaritan Governors - Again,"
in Samaria, Samarians, Samaritans: Studies on Bible, History and Linguistics, ed. Jozsef
Zsengellér (Berlin. Boston: Walter De Gruyter, 2011), 98.
10. Mor, "The Building," 98.
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1:14). The Fourth Gospel identifies this “Word” as Jesus of Nazareth. According to
the gospel, Jesus is God in the flesh, and God is present through Jesus tabernacling
among his people. Thus, the primary purpose of worship is not about the worshiper(s)
or their physical location; rather it is about God, the locus and the object of worship.11

In a world with many different cultures and social backgrounds, there will be a wide
range of approaches employed to worship God. What will become clear in the
discussion to follow, however, is that those who choose to worship God are required
to worship “in spirit and truth” (John 4:23-24). The task remains, therefore, to seek a
fuller understanding of what Jesus intended when he said to the Samaritan woman “to
worship in spirit and truth.”

1.1 Statement of the Problem
For many centuries, certain symbols and symbolic actions have been incorporated12
into “Christian worship.”13 According to Patrick Byrne, these aids in worship are
employed because of the limited capacity of human beings to articulate clearly the full
significance of the mysteries of God in words and actions.14 The use of symbols in
worship is commonplace and includes images, statues and candles, together with
various natural elements such as water, oil and fire.15 Symbolic actions include
liturgical worship and eucharist,16 foot-washing,17 baptism and prayer,18 and singing
hymns and spiritual songs with music (Eph. 5:19).

Inevitably, however, some clergy began to question Church tradition, enquiring about
the appropriateness of the use of some of these symbols and actions in worship
services. John Wycliffe (1320-1384), Desiderius Erasmus (1466-1536), Huldrych
11. Charles R. Swindoll, Living Insights: New Testament Commentary on Revelation (Carol Stream:
Tyndale House, 2014), 98.
12. Patrick Byrne, "Symbolic Actions in Christian Worship," in Liturgy and Music: Lifetime
Learning, ed. Robin A. Leaver and Joyce A. Zimmerman (Collegeville: Liturgical Press, 1998),
70.
13. Byrne, "Liturgy and Music," 70.
14. Byrne, "Liturgy and Music," 70.
15. Michael Ruzicki et al., Signs and Symbols of the Liturgy: An Experience of Ritual and Catechesis
(Chicago: Liturgy Training Publications, 2018), 3.
16. Byrne, "Liturgy and Music," 90, 99.
17. Byrne, "Liturgy and Music," 98.
18. Geoffrey W. Bromiley, The International Standard Bible Encyclopedia, vol. 4 (Grand Rapids:
William B. Eerdmans, 1979), 1124-26.
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Zwingli (1484-1531), Andreas Karlstadt (1486-1541), Martin Luther (1483-1546), and
John Calvin (1509-1564) were among those calling for worship practices to be
reformed.19 This is how the so called “Reformed tradition of worship” emerged.

The Reformed tradition of worship placed emphasis upon worship practices that were
in accordance with those found in biblical texts, choosing to avoid many forms and
rules prescribed by established church tradition.20 While Martin Luther tolerated the
use of images,21 other Reformers, including Zwingli, Karlstadt and Calvin, steadfastly
opposed the use of symbols or images which they believed were forbidden in the
Scriptures.22 In declaring his opposition to some aspects of traditional worship, John
Calvin wrote, “whatever is not commanded, we are not free to choose.”23 For Calvin,
worship of God must be pure and “in due form”24 based on biblical precedent, so that
“nothing which does not tend to edification ought to be received into the Church.”25
This is how the proponents of the Reformed tradition understood the revelation of God,
which they believed was sufficient in itself, such that nothing was to be added to the
form of worship.26

The movement to reform worship practice began in the fifteenth and early sixteenth
centuries and continued to develop well into the twentieth century. These reforms
resulting in the publication of The Book of Common Worship in 1906, and other
editions in 1932 and 1946, and a new Book of Common Order in 1928 by the Church
of Scotland.27 After almost 2000 years of Christian worship, the liturgical reformation

19. John Calvin, Institutes of Christian Religion, trans. Ford Lewis Battles, vol. 2, ed. John T.
McNeill (Louisville: Westminster John Knox, 1960), 78; Carlos M. N. Eire, War Against the
Idols: The Reformation of Worship from Erasmus to Calvin (Cambridge, New York: Cambridge
University Press, 1986), 228.
20. Timothy J. Keller, "Reformed Worship in the Global City," in Worship by the Book, ed. Donald
A. Carson (Grand Rapids: Zondervan, 2010), 210.
21. Mark A. Lamport, Bruce Gordon, and Martin E. Marty, Encyclopedia of Martin Luther and the
Reformation (New York: Rowman & Littlefield, 2017), 366.
22. Keller, "Reformed," 210. Calvin, Institutes of Christian Religion, 2, 109-12.
23. John Calvin, Tracts and Treatises of John Calvin, 3 Volumes, trans. Henry Beveridge, vol. 1
(Oregon: Wipf & Stock, 2002), 118.
24. Calvin, Tracts and Treatises, 1, 126.
25. Calvin, Tracts and Treatises, 1, 118.
26. Allan Janssen, Confessing the Faith Today: A Fresh Look at the Belgic Confession (Oregon:
Wipf & Stock, 2016), Article 2, 37-39.
27. James F. White, Protestant Worship: Traditions in Transition (Louisville: Westminster John
Knox, 1989), 73.
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of the Second Vatican Council (Vatican II) took place between 1963 and 1965.28 Canon
Law Professor and theologian James White observes that reform initiatives of the
Second Vatican Council had an enormous impact not only upon the Roman Catholic
worship but also on Reformed worship.29 He remarks that,
The process of liturgical revision had its beginning during
Vatican II with Service for the Lord’s Day (1964) and The
Book of Common Worship: Provisional Services (1966). These
prepared the way for The Worshipbook: Services (1970) and
The Worshipbook: Services and Hymns (1972).30
(Emphasis and spellings e.g. “Worshipbook” in original).
Subsequently, Reformed denominations such as The Kirk of Scotland, the Reformed
Church of America, the United Reformed Church of England,31 the Christian
Reformed Church, and Presbyterian Church have engaged in the renewal of the
Reformed tradition of worship.32 They produced new hymnals and service books up to
the final decades of the twentieth century.33 Meanwhile, Pentecostalism, which
includes the Charismatic movement, continues a significant expansion from the early
1900s into the twenty-first century.34 This particular stream of Christianity continues
to grow in all parts of the world, introducing a typical genre of music, popularly known
as “Praise and Worship” music and performances in worship services.35 Hillsong is
the leading producer of this genre of music, and Michael Tapper believes that Hillsong
music is divinely anointed as a global music standard for other churches to emulate. 36
Tapper also observes that many Evangelical churches have not only readily accepted
this kind of music produced by Hillsong but also practiced “Hillsong’s Pentecostal
worship expressions.”37

28. "Second Vatican Council documents," accessed January 5, 2018,
http://www.vatican.va/archive/hist_councils/ii_vatican_council/index.htm
29. White, Protestant Worship, 76.
30. White, Protestant Worship, 77.
31. The United Reformed Church of England is different from the Church of England (Anglican
Church). It was established in 1972 upon the union of the Presbyterian Church of England and
the Congregational Church in England and Wales with approximately 48,500 members.
https://urc.org.uk/statistics.html (accessed November 11, 2020).
32. White, Protestant Worship, 77.
33. White, Protestant Worship, 77.
34. Allan Anderson, An Introduction to Pentecostalism: Global Charismatic Christianity
(Cambridge, New York: Cambridge University Press, 2004), 1-15.
35. Anderson, An Introduction 1-15.
36. Michael A. Tapper, Canadian Pentecostals, the Trinity, and Contemporary Worship Music: The
Things We Sing (Leiden: Brill, 2017), 150.
37. Tapper, Canadian, 150-51.
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After many centuries, this ongoing reform of traditional worship has come to fruition.
James Nichols notes that the reformation and renewal of worship may be perceived as
an admission of shortcomings in the Christian communities.38 Along with the
reformation of worship, the introduction of “Praise and Worship” music or worship
songs into church services has stimulated a renewal of interest among Christian
scholars to redefine the term “worship.” This has resulted in the production of new
resources covering every aspect of worship, including numerous books about Christian
worship.39 The impact of these developments on the worship practices in local
congregations around the world has been considerable.40 However, the explanation of
worship offered by many popular Christian writers somehow lack clarity insofar as
they focus almost exclusively upon a discussion of categories, styles and methods used
in the act of worship. In this way, these writers further confuse the conversation
between proponents of traditional and contemporary forms of worship.41

It appears that many of the contemporary Christian communities do not have a
comprehensive understanding of what exactly is meant by the term “worship,” not to
mention “worshiping in spirit and truth.” For example, Paul Galbreath and Claudio
Carvalhaes advocate reforming worship practices to better address the global warming
and the ecological crisis that they claim “we currently are facing.” 42 Hugh Ellis argues
that “interfaith prayer and worship” may be an innovative way of countering the threat
of terrorism and for world peace.43 Tom McDonald, on the other hand, asserts that
music and song draw God’s attention in worship.44

38. James Hastings Nichols, Corporate Worship in the Reformed Tradition (Eugene: Wipf & Stock,
2014), 19.
39. Don. E Saliers, "Worship," in The Wiley Blackwell Companion to Practical Theology, ed. Bonnie
J. Miller-McLemore (Malden: Blackwell Publishing, 2012), 295.
40. Deborah Sokolove, Performing the Gospel: Exploring the Borderland of Worship,
Entertainment, and the Arts (Eugene: Wipf & Stock, 2019), 8-39; Tom McDonald and Jack W.
Hayford, At Worship’s Core: Core Values for the Contemporary Worship Leader (Bloomington:
WestBow Press, 2019), 1-12; Mike Harland, Worship Essentials: Growing a Healthy Worship
Ministry without Starting a War! (Nashville: B&H Publishing, 2018), 7-22.
41. Monique M. Ingalls, Singing the Congregation: How Contemporary Worship Music Forms
Evangelical Community (New York: Oxford University Press, 2018), 208.
42. Paul Galbreath and Claudio Carvalhaes, Re-Forming the Liturgy: Past, Present, and Future
(Eugene: Wipf & Stock, 2019), 128.
43. Hugh Ellis, "Abrahamic Faiths: Prayer, Worship and Working Together," in Interfaith Worship
and Prayer: We Must Pray Together, ed. Dan Cohn-Sherbok and Christopher Lewis (London,
Philadelphia: Jessica Kingsley Publishers, 2019), 156-64.
44. McDonald and Hayford, At Worship, 1-12.
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Given the various opinions held by Christian writers on the subject of worship outlined
above, it is a good opportunity for a thorough exegetical examination of the phrase
“worship in spirit and truth.” This study, therefore, proceeds with a historicalgrammatical approach to the exegesis of John 4:23-24 to retrieve the intended meaning
of the phrase. The exegetical findings, in turn, will inform the theological basis and
practical application of contemporary Christian worship practices.

1.2 Statement of the Purpose
Worship of God is evident throughout the whole of the Scriptures, from Genesis to
Revelation. ( יהוהthe Tetragrammaton, YHWH) instructed Abraham to worship (Gen.
22), and later commanded the Israelites that they were not to worship other gods, but
him alone “for the Lord, whose name is Jealous, is a jealous God” (Exod. 34:14). To
this end, God established a covenant with the Israelites, and declared that his people
were to worship him in accordance with his ways and to avoid the practices of those
who worship other gods (Deut. 12:31). YHWH not only required his people to worship
him, but also provided them with the means to do so. The people of God were to
express their worship through the presentation of sacrifice and offering on different
occasions (1 Sam. 1:3; Lev. 7:11; Ps. 66:13-15).

When the Israelites disobeyed God and rebelled against him, God would not approve
their sacrifices and offerings (Jer. 6:20; Isa. 1:11-15; Amos 5:21-23). YHWH had
made clear that it was not the offerings of the fattened animals, or the melody of their
songs (Amos 5:22-23) that he wanted from his people; rather it was the worship of a
faithful and obedient heart that he required (Isa. 1:19). This is the proper response to
the Word of God given in both the Old and New Testaments. Jesus, who is the Word
of God, warned that he did not come to abolish the Law or the Prophets but to fulfill
them (Matt. 5:17-18), and Jesus declared that true worshipers must worship “in spirit
and truth” (John 4:23-24).

As both a Pastor and an active participant observer, the present author has encountered
many different expressions of “worship” among Christian groups. As noted
previously, this study is prompted by the question what is “worship in spirit and truth”?

8

The inquiry, therefore, is firmly grounded in the researcher’s own personal interest and
commitment as a participant observer in Christian worship.

1.3 Limitations
It must be acknowledged that the term “worship” is used repeatedly in the Old and
New Testaments as an expression of the relationship between human beings and God.45
As such, the topic of worship can be studied from many perspectives, including Old
Testament worship, Jewish worship, New Testament worship, Christian worship,
liturgical worship, biblical worship, theology of worship, Johannine theology of
worship, Pauline theology of worship, to mention just a few. Since the focus of this
study is on an exegetical examination of the phrase “worship in spirit and truth”
expressed by Jesus in the Gospel of John, the constraints of size and time dictate that
the study will not consider the approaches to worship which lie outside the Gospel of
John. Thus, the study will instead be limited to an analysis of “worship in spirit and
truth” as it is recorded in John 4:23-24:
But the hour is coming, and is now here, when the true
worshipers will worship the Father in spirit and truth, for
the Father is seeking such people to worship him. God is
spirit, and those who worship him must worship in spirit
and truth (emphasis added).

1.4 Research Questions
This study, therefore, aims to find the meaning of “worship in spirit and truth” through
a detailed exegetical examination of Jesus’ conversation with a woman from Samaria
as it is recorded in John 4:23-24. The principal research questions – ie, “what is
worship in spirit and truth” and what do the terms worship, spirit, and truth mean? –
are addressed to a broad Christian audience inasmuch as this study seeks to identify
the criteria through which an individual may worship “in spirit and truth.”

45. Ralph P. Martin, The Worship God: Some Theological, Pastoral, and Practical Reflections
(Grand Rapids: William B. Eerdmans, 1982), 207.
9

1.5 Significance of the Study
As indicated above, this historical-grammatical exegetical study seeks to interpret the
intended meaning of the phrase, “worship in spirit and truth” through an analysis of
the content and context of Jesus’ conversation with a woman from Samaria. The
conversation, as recorded in the Gospel of John, will be accepted as a historical event
with a specific message intended for those who read the Fourth Gospel.46 At the same
time, the study recognises to the possibility that the passage may have a number of
valid theological themes. Thus, there is scope for this research to make a significant
contribution to existing academic enquiry for Christian communities in general as well
as for those who lead congregational worship. In the latter sense, it is anticipated that
this study will encourage Christian leaders to help their respective congregations to
worship “in spirit and truth.”

46. Judith C. S. Redman, "Eyewitness Testimony and the Characters in the Fourth Gospel," in
Characters and Characterization in the Gospel of John, ed. Christopher W. Skinner (New York:
Bloomsbury, 2013), 75.
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CHAPTER 2: LITERATURE REVIEW

The literature review which precedes the study proper has been separated into those
published works on the subject of “worship” as distinct from studies examining the
phrase “worship in spirit and truth.” Due to the nature of the study and discussion of
the subjects, the literature reviews of “spirit,” “worship in spirit,” “truth,” and “worship
in spirit and truth” will be presented in Chapter 5, along with the literary analysis of
the subjects.

2.1 Worship
In general, the term “worship” is “the feeling or expression of reverence and adoration
for a deity,”1 where worshipers may bow down, pray, sing, and conduct other acts of
reverence as acts of worship. A classical definition of worship is “the glorification of
God and the sanctification of humanity.”2 Webster’s Dictionary defines worship as
chiefly and eminently, the act of paying divine honour to the
Supreme Being; or the reverence and homage paid to him in
religious exercises, consisting in adoration, confession, prayer,
thanksgiving and the like.3
As for Christian writers, Andrew McGowan’s understanding of worship is “the set of
communal practices of prayer and ritual characteristic of the followers of Jesus.”4
According to Saliers, worship is the human response to the revelation of God, and thus,
different people express themselves to God in many ways, including words, actions,
the arts, and in service.5 Saliers, then, defines worship as the “gathering, singing,
listening, speaking, praying, and enacting the ritual forms appropriate to naming
God.”6 Martin Luther’s understanding of worship in accordance with the Scriptures is

1.
2.
3.

4.
5.
6.

Catherine Soanes and Angus Stevenson, in Oxford Dictionary of English (2nd, Oxford, New
York: Oxford University Press, 2005), 2031.
Saliers, "Worship," 290.
Noah Webster, An American Dictionary of the English Language: Exhibiting the Origin,
Orthography, Pronunciation, and Definitions of Words, 3rd ed. (New York: S. Converse, 1830),
934.
Andrew B. McGowan, Ancient Christian Worship: Early Church Practices in Social, Historical,
and Theological Perspective (Grand Rapids: Baker Academic, 2014), 1.
Saliers, "Worship," 289.
Saliers, "Worship," 291.
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“to seek and call on Jesus Christ from the heart, in every necessity and affliction.”7
According to the Theological Dictionary, worship is “paying a due respect, veneration,
and homage to the Deity, under a sense of an obligation to him.”8
The biblical expression of the English word “worship” is generally the translations of
the Hebrew terms ( שׇׁ חחshachah) and ( עבדabad) in the Old Testament.9 The term
shachah is found 172 occurrences in the Old Testament, and may mean bow,
obeisance, reverence, and bending down in paying homage to another person(s), or
kneeling down with one’s face pressed on the ground depending upon the context of
the sentence.10 Several Bible versions, including NRSV, NAS, AV, NASB, and ESV
render shachah as “bow down” or “obeisance” when the term is used as an action
towards a human (Gen. 23:7, 23:12, 27:29; 1 Chron. 21:21; 2 Chron. 24:17), and a
local god (Num. 25:2; Josh. 23:16). However, when the term ( שׇׁ חחshachah) is used
with YHWH as the object, it is normally rendered as “worship” (e.g. Gen. 22:5, 24:26;
1 Sam. 1:3; 1 Chron. 16:29). The significance is in the act of putting oneself below
another out of honour or respect and may include “bowing down in worship” before
YHWH, or before humans, angels, demons or idols.11

On the other hand, the term abad is found 289 occurrences in the Old Testament, and
generally is rendered as “worship,” “work” or “serve” in English translations.12 For
example, the NIV, NLT, CSB, GNT, and NRSV all render “abad” as “worship,” while
ESV, NASB, AV, ASV, and ERV render it as “serve” when the term is used in this
verse: “Let my people go, so that they may worship/serve me” (Exod. 8:1). In Isaiah
19:23, the AV uses “serve” while most other versions use “worship” (e.g. “and the
Egyptians will worship/serve with the Assyrians”).

7.

Martin Luther, Luther's Smaller and Larger Catechisms: Together with an Historical
Introduction, trans. Anonymous from German, 2nd revised ed. (New Market: S. D. Henkel,
1855), 197.
8. Charles Buck, A Theological Dictionary, Containing Definitions of All Religious Terms: A
Comprehensive View of every Article in the System of Divinity (Philadelphia: Edwin T. Scott,
1823), 590.
9. Bromiley, TISB Encyclopedia, 4, 1116-18.
10. Jeff A. Benner, The Ancient Hebrew Lexicon of the Bible (College Station:
Virtualbookworm.com Publishing, 2005), 275.
11. Jojko Bernadeta, Worshiping the Father in Spirit and Truth: An Exegetico-Theological Study of
Jh 4:20-26 in the light of the Relationships among the Father, the Son and the Holy Spirit
(Roma: Gregorian & Biblical Press, 2012), 119.
12. James Strong, Strong’s Exhaustive Concordance of the Bible: Updated and Expanded Edition
(Massachusetts: Hendrickson Publishers, 2007), 1547.
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The Septuagint (LXX), a Greek translation of the Old Testament, renders abad as
δουλεύω 114 times (e.g. Gen. 29:18; Isa. 19:23), λατρεύω 75 times (e.g. Josh. 22:27),
and other instances in accordance with the specific context.13 The LXX, meanwhile,
translates shachah as προσκυνέω (e.g. Gen. 23:7; Deut. 32:43). These Greek
expressions found in the LXX together with those used in the Greek New Testament
are normally translated as “worship” in English versions.14 Some examples include the
Greek terms προσκυνέω (John 4:23), σέβεσθαι (Acts 18:13), σεβάζομαι (Rom. 1:25),
δουλεύω (Rom. 14:18), λατρεύω (Rom. 1:9, 25, 12:1), and θρησκείᾳ (Col. 2:18).15
Meanwhile, λατρεύω in the New Testament (Rom. 1:9, 25) is rendered as “serve” in
NRSV, NASB, NIV, ESV, AV, and other major versions. It is clear, therefore, that the
English term “worship” is accepted by biblical scholars as the translation of a number
of different Greek words and carries within itself the possibility of holding different
meanings for different people.
In regard to church-going Christians’ understanding of worship, Robert Webber
laments that the language of worship in the Scriptures is not properly understood, even
by seminary graduates.16 Hence, it is not surprising for him that pastors and leaders
often fail to lead the worship of God in an effective manner.17 That assertion cannot be
dismissed lightly due to the fact that so many Christian authors present different views
on the significance of worship. Bob Kaulflin’s understanding of worship, for example,
is directly related to music and songs.18 Similarly, Ron Kenoly believes that worship
is singing songs with “passion and spirit,” which gives rise to his description of those
involved in music ministry as “worship leaders.”19 Such notion of worship is
commonplace among many contemporary Christians.

13. G. Johannes Botterweck, Helmer Ringgren, and Heinz-Josef Fabry, Theological Dictionary of
the Old Testament: Volume X, trans. Douglas W. Stott (Grand Rapids, Cambridge: William B.
Eerdmans, 2000), 381.
14. Strong, Strong’s, 1313.
15. Strong, Strong’s, 1313; Tony Costa, Worship and the Risen Jesus in the Pauline Letters (New
York: Peter Lang Publishing, 2013), 5-7.
16. Webber, Worship Old and New, 17.
17. Webber, Worship Old and New, 17.
18. Bob Kauflin, Worship Matters: Leading Others to Encounter the Greatness of God (Illinois:
Crossway Books, 2008), 15-16.
19. Ron Kenoly, The Effective Praise & Worship Leader: Eight Keys to Leading Others (Panama
City: Parsons, 2008), 28.
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With regard to the use of music and singing in worship in the time of the Old
Testament, Miriam and the Israelite women played timbrels, sang and danced with joy
to the Lord, along with Moses and the Israelites after their miraculous escape from the
Egyptians (Exod. 15:1-21).20 The Book of Psalms is a testament to the appreciation of
songs in worshiping God in the time of the Old Testament.21 Despite how music and
singing have been part of worshiping God since ancient times, worship is more than
just music and singing. Michael Quicke, for example, understands this and holds that
worship includes many other Christian practices, including preaching.22 He argues that
preaching is a biblical method of evangelism and “a critical task in God’s kingdom.”23
Quicke is not alone in defining worship as more than just music and singing. John
Richardson also observes that the term “worship” is too frequently used these days to
mean “singing choruses slowly with feeling,” and asserts that such an understanding
is obviously incorrect, stating that:
the church of the New Testament does not eschew prayer, song
and praise. However, these do not form a special category of
activities called ‘worship’ but are referred to simply for what
they are, namely praying, singing and praising.24
Such statement, however, draws sharp criticism from Campbell who claims that
Richardson’s view on worship is “implausible” and “fallacious,” and are due to his
(Richardson’s) “tendentious” interpretation of particular biblical passages.25 Rick
Warren notes in his book The Purpose Drive Life that every part of a church service is
an act of worship, which includes “praying, Scripture reading, singing, confession,

20. Exodus 15 draws significant amount of scholarly attention due to the ambiguities in the opening
and closing of the song. There is an ongoing debate concerning the nature of the song and the
identity of the singers. The song that the Israelites sang is the description of the crossing of the
Red Sea which forms a wall of water on both sides and their miraculous escape from the
Egyptians after the water rushed over the pursuing Egyptian army. The timing of the composition
of the song is irrelevant in this reference as the reason of citing this verse is to highlight songs
and music had been part of the life of the Israelites in worshiping God. Peter E. Enns, Exodus
(Grand Rapids: Zondervan Academic, 2014), 295.
21. Clarence Hassell Bullock, Encountering the Book of Psalms: A Literary and Theological
Introduction (Grand Rapid: Baker Academic, 2004), 22.
22. Michael J. Quicke, Preaching as Worship: An Integrative Approach to Formation in Your
Church (Grand Rapids: Baker Book, 2011), 97-99.
23. Quicke, Preaching, 97-99.
24. John P. Richardson, "Is ‘Worship’ Biblical?," Churchman 109, no. 3 (1995): 217.
25. Alastair Campbell, "Is Worship ‘Biblical’?," Churchman 110, no. 2 (1995): 132.
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silence, being still, listening to a sermon, taking notes, giving an offering, baptism,
communion, signing a commitment card, and even greeting other worshipers.”26

A prominent Jesuit priest and liturgist, Josef Jungmann notes that the early Christians
vigorously resisted the inclusion of pagan music and practices in Christian worship.27
Their understanding and practice of Christian worship in the first and second centuries
were rather simple due to the fact that the first Christian services were “much more
like Jewish Synagogues than … pagan mystery religions.”28 After the legalization of
Christianity under the Roman Emperor Constantine, pagan influences upon Christian
worship became more common,29 so much so that the church was increasingly
“willing, even eager to adopt elements from pagan worship in its liturgies,” and “use
the images and vocabulary of paganism.”30 These are some of the reasons why key
Reformation figures including Luther, Calvin and Zwingli did not agree with the
medieval liturgy, and actively promoted the proclamation of the Word of God as the
central aspect of worship.31

From the nineteenth century, certain minority sects adopted some dramatically
different worship practices in corporate worship services, “emphasizing the ecstatic
and mystical, engaging in dancing and speaking in tongues.”32 Some scholars consider
these worship styles to be a by-product of “the democratization of American
Christianity.”33 Meanwhile, the Reformed churches, together with the Catholic and
Orthodox denominations, viewed them as examples of heterodox practice.34

Robert Webber presents a comprehensive study of the methods and categories of
worship from the Old Testament to contemporary worship styles and provides an

26. Rick Warren, The Purpose Driven Life: What on Earth Am I Here For? (Grand Rapids:
Zondervan, 2002), 65.
27. Josef A. Jungmann, The early liturgy to the time of Gregory the Great (Darton: Longman &
Todd, 1960), 140.
28. J. Matthew Pinson et al., Perspectives on Christian Worship: Five Views, ed. J. Matthew Pinson
(Nashville: B&H Publishing, 2009), 1-2.
29. Pinson et al., Perspectives, 2.
30. Paul F. Bradshaw, The Search for the Origins of Christian Worship: Sources and Methods for the
Study of Early Liturgy, 2nd ed. (New York: SPCK, 2002), 217.
31. Pinson et al., Perspectives, 9.
32. Pinson et al., Perspectives, 11.
33. Nathan O. Hatch, The Democratization of American Christianity (New Haven, London: Yale
University Press, 1989), 195.
34. Pinson et al., Perspectives, 11.
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informed and practical perspective on current worship practices. Webber writes that
worship is “inextricably interwoven with the theme of salvation.”35 James
Charlesworth notes the important respect of Jewish worship tradition held by Jesus
and his earlier followers as defined by the Torah, and describes the significance of the
Jerusalem Temple as the centre of Jewish worship.36 In contrast to that view, Harold
Attridge points out that the centre of true worship does not depend on ethnicity and is
no longer associated with the Jerusalem Temple, or some other geographical location;
rather it is connected with the life, death and resurrection of Jesus.37 For Webber,
although the place, culture, and style of worship are important elements of meaningful
worship, they remain irrelevant without “the distinguishing mark of the Spirit.”38 Huub
Welzen goes even further than Webber, arguing that the question of geographical
location has become an irrelevant criterion for true worship because Jesus is the centre
and locus of worship. Therefore, God can be worshiped anywhere at all.39

Meanwhile, Paul Bradshaw suggests that earlier Christians participated in the
eucharist, baptism, and prayer as the primary means of worship.40 He concedes,
however, that these sacramental aspects are somewhat different from conventional
understandings of worship.41 Susan White, following a reformed theology that
emphasises the proclamation of the Word of God, argues that the true meaning of
worship is the gathering of the people of God to meditate on the Word of God.42
It was noted above that the term “worship” means different things to different people.
Craig Satterlee, for example, holds there are two types of worship: one “according to
the Word of God,” and the other as the act of worship in which the Word is replaced

35. Webber, Worship Old and New, 19.
36. James H. Charlesworth, "Jesus and the Temple," in Jesus and Temple: Textual and
Archaeological Explorations, ed. James H. Charlesworth (Minneapolis: Fortress Press, 2014),
145-46.
37. Harold W. Attridge, "The Temple and Jesus the High Priest in the New Testament," in Jesus and
Temple: Textual and Archaeological Explorations, ed. James H. Charlesworth (Minneapolis:
Fortress Press, 2014), 223.
38. Webber, Worship Old and New, 151.
39. Huub Welzen, "The Transformation of the Temple in the Fourth Gospel," HTS Theological
Studies/ Theological Studies 72, no. 4 (2016): 1-8.
40. Paul F. Bradshaw, Reconstructing Early Christian Worship (London: Cromwell Press, 2009), v.
41. Bradshaw, Reconstruction, v.
42. Susan J. White, Foundations of Christian Worship (Louisville: Westminster John Knox, 2006),
27-35.
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by human thoughts and activities, which he calls “Wordless words in worship.”43
Satterlee contends that worship in accordance with the Word of God is the process
whereby the “Word” speaks life to the individual, to the Church, to humankind and to
the world. In this sense, worship is “God’s eternal activity of ending the old and
beginning the new.”44 It must be acknowledged, however, that Satterlee’s argument of
Jesus being replaced by “wordless words” in worship may be overly cryptic, thereby
obscuring an extremely important point.

Perhaps a better way of stating the concept is to be found in Michael Farley’s
observation that worship in the Old Testament is concerned with ritual and form, while
worship in the New Testament is concerned with inward spiritual experience. 45
Farley’s point is that the corporate worship practices of the Old Testament find their
fulfillment in the person of Jesus Christ and in his ongoing revelation to his Church.46
In this view, the central focus of corporate worship for Christians, according to Farley,
must be Jesus’ sacrificial work of atonement on their behalf.47

Tony Costa adds to this understanding by arguing that worship requires a committed
and continuing personal relationship between the worshiper and God.48 Esther Reed
concurs with this view, arguing that worship is “a human response to divine initiative”
and Christ is the reason for worship,49 while rejecting the opinions of those historical
scholars who hold that the practice of worship is “purely fictional” and “no more than
inspired stupidity.”50 In contrast to such opinions, Hughes Old asserts that worship is
“an act of obedience to the law of God.”51

43. Craig A. Satterlee, "Wordless Words in Worship," Currents in Theology and Mission 38, no. 4
(2011): 236-44.
44. Satterlee, "Wordless Words," 236-44.
45. Michael A. Farley, "What is “Biblical” Worship?: Biblical Hermeneutics and Evangelical
Theologies of Worship," Journal of Evangelical Theological Society 51, no. 3 (2008): 591-613.
46. Farley, "What is "Biblical" Worship?," 591-613.
47. Farley, "What is "Biblical" Worship?," 591-613.
48. Costa, Worship, 5-7.
49. Dr Esther D. Reed, "Questions People Ask: What is Worship All About?," The Expository Times
107, no. 3 (1995): 68-74.
50. Reed, "Questions People Ask," 68-74.
51. Hughes O. Old, Worship: Reformed According to Scripture (Louisville: Westminster John Knox,
2002), 3.
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One thing which has become clear from the review of relevant literature cited above
is that there are almost as many different understandings of the term “worship” as there
are commentators discussing the subject.

2.2 Worship in Spirit and in Truth
As previously stated, the term “worship” is understood in so many levels, and
therefore, it is not surprising that the phrase “worship in spirit and truth” has also been
subjected to multiple interpretations. Although the phrase only appears in John 4:2324, Benny Thettayil notes that it is “an unprecedented statement on worship.”52
Thettayil’s work on Johannine theology of worship constitutes a valuable contribution
to academic research because of the complexity of its detailed argumentation. The
importance of his work for this study draws from Thettayil’s insistence that Jesus is
the means to worship the Father in spirit and truth.53 Unfortunately, Thettayil’s
exegetical work, however, does not extend to an elaboration of how worship in spirit
and truth is realised in a person’s life. In a similar manner, Dorothy Lee does not
elaborate upon exactly how worship in spirit and truth is to be practised in the life of
an individual believer, despite arguing that such worship does not occur in a particular
geographical location but in a person’s life.54

True worship is possible in Christ alone, and not dependent upon physical presence in
Jerusalem or Gerizim, according to Emmanuel McCall, who argues that to “worship
in spirit and truth” is centred in proclaiming and celebrating God’s self-revelation in
Jesus Christ.55 Peter Scaer extends the thought by insisting that worshiping the Father
“in spirit and truth” is a heartfelt devotion to the Father who can only be known through
the Son, Jesus the Christ.56 In this way, Scaer asserts that the Jews can no longer rely
upon attendance at a temple made by human hands, just as the Samaritans cannot
continue to worship God through their patriarchs at Gerizim.57
52. Benny Thettayil, In Spirit and Truth: An Exegetical Study of John 4:19-26 and a Theological
Investigation of the Replacement Theme in the Fourth Gospel (Dudley: Peeters, 2007), 131.
53. Thettayil, In Spirit and Truth, 123-24.
54. Dorothy Lee, "In the Spirit of Truth: Worship and Prayer in the Gospel of John and the early
fathers," Vigiliae Christianae 58, no. 3 (2004): 280.
55. Emmanuel McCall, "Neither Gerizim nor Zion: Worship Beyond Race (John 4:1-42)," Review
and Expositor 108, no. Fall (2011): 585-91.
56. Peter J. Scaer, "Jesus and the Woman at the Well: Where Mission Meets Worship," Concordia
Theological Quarterly 67, no. 1 (2003): 3-18.
57. Scaer, "Jesus and the Woman," 3-18.
18

John Heil presents a similar notion as Scaer, and argues that to “worship in spirit and
truth” is a spiritual undertaking, and not simply a matter of locality.58 Despite the
convincing arguments of Scaer and Heil, however, it must be recognised that their
assertions lack detail about exactly how spirit and truth become reality for an
individual in the act of worshiping the Father as described in John 4:23-24.

The interpretation of Charles Dodd is somewhat different from the literature discussed
above. According to Dodd, Jesus established “a new kind of religion” with a new
temple.59 In this view, the new temple is the risen Christ, and worshipers are to worship
the Father in the risen Christ.60 Dodd’s view has much in common with that of Oscar
Cullmann, who argues that Jesus is the manifestation of the “Divine presence,” and
therefore, Jesus replaces the previous emphasis upon the place of worship once and
for all.61 George Johnston interprets “worship in spirit” and “worship in truth”
separately, arguing that “worship in spirit” involves “inward worship, the offering of
the heart, done out of love and not within a legal system like that of the synagogue.”62
Therefore, “in truth” is “the divine reality,” a concept which Johnston somehow does
not explain further.63 John MacArthur presents similar notion that the word “spirit” in
worship in spirit and truth refers to the inner spirit of human.64
Raymond Brown rejects such notion and argues that “worship in spirit and truth” is
primary concerned with the manner of worship, and has nothing to do with contrasting
internal worship with external worship because the spirit that Jesus refers to is “the
Spirit” that has been given to a believer.65 Moreover, Brown has suggested that worship
“έν πνεύματι καἰ ἀληθείᾳ” (in spirit and truth) should not be understood as two
separate words with each having a different meaning. Rather, he regards “spirit and

58. John Paul Heil, The Gospel of John: Worship for Divine Life Eternal (Eugene: Cascade Books,
2015), 40.
59. Charles Harold Dodd, The Interpretation of the Fourth Gospel (Cambridge: Cambridge
University Press, 1968), 314.
60. Dodd, Fourth Gospel, 314.
61. Oscar Cullmann, "A New Approach to the Interpretation of the Fourth Gospel " The Expository
Times 71, no. 2 (1959): 41.
62. George Johnston, The Spirit-Paraclete in the Gospel of John (Cambridge: Cambridge University
Press, 1970), 45.
63. Johnston, Spirit, 45.
64. John MacArthur, John 1-11 MacArthur New Testament Commentary (Chicago: Moody
Publishers, 2006), 149.
65. Raymond E. Brown, The Gospel According to John I - XII, vol. I-XII, The Anchor Bible,
(London: Geoffrey Chapman, 1966), 180.
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truth” as a hendiadys.66 Hence, for Brown, “spirit and truth” has the same meaning as
“Spirit of truth.”67 However, Bernadeta does not view “spirit and truth” as a hendiadys
but worship in spirit and truth is rather believer’s response to the invitation of “the
Crucified-Risen Jesus” to the lasting relationship with the Father, Jesus and the Holy
Spirit.68
These are some of the interpretations of the Johannine notion of “worship in spirit and
truth” offered in the scholarly literature. As noted above, the vast majority of
contemporary literature on “worship in spirit and truth” appears to be concerned with
worship in the “spiritual ecstatic manner.”69 In particular, the contemporary literature
restricts the discussion to conceiving worship as solely an activity within a Christian
service which is accompanied by a heartfelt devotion with song and music, or speaking
in tongues,70 or meditating the Word of God through the Son, Jesus Christ.71 While this
short view of the extant literature on the subject under investigation has shown that
numerous scholarly books and articles on worship explore the purpose, reason, and
theology of worship, but the literature does not sufficiently address the question of
spiritual revelation within the literary and historical context of the phrase, “worship in
spirit and truth,” as it appears in John 4:23-24.

66.
67.
68.
69.
70.

Brown, The Gospel I-XII, 180.
Brown, The Gospel I-XII, 180.
Bernadeta, Worshiping, 379.
Johnston, Spirit, 44.
Charles H. Kraft and Chuck Fromm, Worship: Beyond the Hymnbook: A Communication
Specialist Looks at Worship (Eugene: Wipf & Stock, 2015), 45.
71. Kraft and Fromm, Worship, 41.
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CHAPTER 3: RESEARCH METHODOLOGY

The method employed for this study is a historical-grammatical approach to the
exegetical task of interpreting what Jesus meant when he said that true worshipers are
to “worship in spirit and truth” (John 4:23-24). This particular approach refers to the
literary study of the biblical passage, taking into account the historical background of
its original context, as well as the literary genre and grammar of the text. The object,
of course, is to understand the intended message of the author(s) for its target
recipient(s).1 This particular exegetical method is chosen not because of any claim that
it is the only tool to uncover the intended message of the passage of the Scriptures but
rather with the expectation that it may bring greater clarity to the discussion about what
Jesus meant when he declared to the Samaritan woman that true worshipers were to
“worship in spirit and truth.”

In an explanation of exegetical method, Grant Osborne reminds his readers that the
words in the Bible did not originate from “the tongues of angels,” but were revealed
and inspired by God “in human language and within human cultures.”2 He goes on to
warn against applying Scottish common sense realism to the Scriptures, on the grounds
that it encourages individualistic interpretation of the biblical text.3 Osborne contends
that this kind of approach has often led modern scholars to overlook the significance
of spiritual aspects of the Scriptures, and therefore, he warns against approaching the
Bible as if it were merely another piece of human literature saying,
the goal of evangelical hermeneutics is quite simple – to
discover the intention of the Author/author (author = inspired
human author; Author = God who inspires the text). Modern
critics increasingly deny the very possibility of discovering the
original or intended meaning of a text.4 (Parentheses in
original).

1.
2.
3.
4.

Craig L. Blomberg, "The Historical-Critical/Grammatical View," in Biblical Hermeneutics: Five
Views, ed. Stanley E. Porter and Beth M. Stovell (Downers Grove: InterVarsity Press, 2012), 27.
Grant R. Osborne, The Hermeneutical Spiral: A Comprehensive Introduction to Biblical
Interpretation (Downers Grove: InterVarsity Press, 2010), 24.
Osborne, Hermeneutical 22.
Osborne, Hermeneutical 22.
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In biblical studies, exegesis refers to the process of “leading out” or “drawing out” the
meaning from the biblical text. The term “exegesis” itself is derived from the Greek
word “έξηγέομαι” which literally means “to lead out.”5 In regard to the application of
the term, Stanley Porter contends that the term is so diverse that its technical meaning
is somewhat difficult to establish.6 Nevertheless, according to Porter, the traditional
definition of exegesis is “the process by which a reader seeks to discover the meaning
of a text via an understanding of the original author’s intentions in that text.”7 The goal
of exegesis, however, is “the articulation or discovery of the meaning of a text” as
intended by the original author.8 As mentioned earlier, despite the term being so
diversely defined for various emphases, the central purpose of the exegetical process
is to interpret biblical texts in a manner as consistent as possible with the thought of
the original author.9 Gordon Fee provides an excellent description of the exegetical
task and purpose:
The term ‘exegesis’ is used in a consciously limited sense to
refer to the historical investigation into the meaning of the
biblical text. Exegesis, therefore, answers the question, What
did the biblical author mean? It has to do with what he said
(the content itself) and why he said it at any given point (the
literary context). Furthermore, exegesis is primary concerned
with intentionality: What did the author intend his original
readers to understand? 10 (parentheses in original).
According to Fee, the exegete must identify the right questions with which to
interrogate the text as a precursor to uncover the author’s intended meaning.11 Thus, in
this study, the interpretation of the selected phrase will proceed on at least two levels:
what is said (the content) in light of why it is said (the context).

In an exegetical study, the context of the passage under consideration normally refers
to the historical and literary background of the selected passage,12 but may also include
5.

Stanley E. Porter, "What is Exegesis? An Analysis of Various Definitions," in A Handbook to the
Exegesis of the New Testament, ed. Stanley E. Porter (New York: Brill, 1997), 4.
6. Porter, "Exegesis," 6.
7. Porter, "Exegesis," 6.
8. Porter, "Exegesis," 7.
9. Porter, "Exegesis," 7.
10. Gordon D. Fee, New Testament Exegesis: A Handbook for Students and Pastors, 3rd ed.
(Kentucky: Westminster John Knox, 2002), 1.
11. Fee, New Testament Exegesis, 25.
12. Fee, New Testament Exegesis, 5. Dennis C. Duling, The New Testament: History, Literature, and
Social Context, 4th ed. (Belmont: Thompson Wadsworth, 2003), 403.
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theological foundations and implications contained within the narrative.13 An analysis
of the historical context primarily focuses on the occasion and purpose of the text,14
addressing the general historical matters such as the geographical location, together
with the socio-political and religious circumstances of both the author and recipients.15
Edward Klink notes the crucial nature of understanding “the historical context in which
the Gospel was written” for achieving effective literary analysis.16 A sound grasp of
the literary context helps the exegete understand the structure and reason behind the
text at a given point in the wider narrative.17

The literary analysis of the content refers to an analysis of its structure, composition,
rhetoric, and genre.18 It also includes a thorough grammatical, syntactical, and lexical
examination of the actual words used in light of the historical-cultural background of
the author and recipients.19 The grammatical and syntactical analysis, in this case,
refers to the analysis of “the relationship of words to one another,” while historicalcultural background is “the relationship of words and ideas to the background and
culture of the author and recipients.”20 The importance of the analysis of the content,
according to Gorman, is that the foundational information gleaned forms the “heart of
the exegetical study.”21 Gordon Fee extends this notion by contending that good
exegesis demands harmonious integration of all such data into a meaningful
explanation of what the author of the text intended.22 In biblical studies, the process
described above is often referred to as “historical-grammatical method” of exegesis.23

13. Fee, New Testament Exegesis, 5.
14. Duling, The New Testament, 405-06.
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3.1 Historical-Grammatical Method
The historical-grammatical method is similar to the historical critical method in certain
aspects, but there are substantial differences between the two.24 The historical critical
method is defined as “a collection of procedures and exegetical techniques applied to
biblical texts to determine their literal sense.”25 The significant difference is that the
integrity of the historical critical method is predicated upon a prior commitment to the
autonomy of human reason, holding that “the authority of human reason is supreme”
for the task of “assessing any text, particularly historical text.”26

The historical critical method examines the text to determine whether or not a
particular phenomenon could really have taken place in history, but takes no special
interest in the theological theme of the Scriptures.27 Matthew Borrasso observes that
scholars advocating the use of the historical critical method treat a biblical text as they
would any other secular text.28 Hans Conzelmann and Andreas Lindemann, for
example, acknowledge the theological significance of the Scriptures while arguing that
the interpretative methods used in biblical studies should be consistent with those used
for any other historical literature.29

By way of contrast, George Ladd advocates a middle position between considering the
Bible as simply another ancient historical book while accepting it as divinely inspired
Scriptures.30 Despite acknowledging that the Bible is the Word of God, Ladd argues
that the human factor in writing the Bible cannot be ignored.31 In other words, Ladd
considers the Bible to be the Word of God written “in the words of men,” and as such
it must be studied as an ancient literary work.32 William Sanday warns that an

24. Michael Kyomya, A Guide to Interpreting Scripture: Context, Harmony, and Application (Grand
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overemphasis upon the text as literature in the exegetical process cannot be allowed to
diminish the theological significance of the text.33 Moreover, Sanday advocates
resistance to any tendency “not to explain, but to explain away” the theological
significance of the text, believing that this practice runs counter to the purpose of
biblical exegesis.34 For the reasons outlined above, the historical critical method will
not be employed in this study.

The preferred exegetical method is the historical-grammatical approach which views
the Scriptures not simply as a collection of ancient documents, but rather as the living
Word of God revealed to human beings in a specific time and place.35 That is to say,
the Scriptures of the Old and New Testaments are divinely inspired texts written by
human hands in human language for a human audience.36 As such, the historicalgrammatical method does not concern itself with questions of whether or not a
phenomenon in the Bible actually did take place or could have taken place in history;
rather it seeks to interpret scriptural texts in a manner consistent with the available
historical account.37

Many biblical scholars hold that this approach is an effective method with which to
explore the intended meaning of the author and the original recipients’ understanding
of it.38 The initial stage of the historical-grammatical approach to the exegesis of
biblical passages seeks information about the life of the author as well as the
significance of the people, places and events mentioned in the text.39 A subsequent part
of the process necessitates a determination of the particular literary genre of the text
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and its historical context before undertaking a detailed examination of the relevant
sentence structures, syntactical and grammatical relationship of significant words in
the text.40

To be specific, this study will describe the literary genre of the Gospel of John as well
as provide information pertinent to understanding the historical background of
relations between the first century Jews and Samaritans. Attention will also be given
to the significant differences in religious practices adopted by Jews and Samaritans as
a precursor to explaining how Jesus attempted to bring these divided people together.

40. Fee, New Testament Exegesis, 8-9.
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CHAPTER 4: CONTEXTUAL ANALYSIS
4.1 Introduction
In order to correctly understand “worship in spirit and truth” as found in the Gospel of
John, as the original author would have intended and the original audience would have
understood, it is crucial to first establish the account of the historical background of
the author, the historical period of time, the audience, and the intention of writing the
text.

4.2 Author of the Gospel of John
The author of the Gospel of John is technically anonymous since the text of the gospel
does not name the author. The text of the gospel, however, does indicate that the author
is “the disciple whom Jesus loved,” the one who leaned back against Jesus during the
Last Supper (John 21:20, 24). The traditional view of the Christian church has been
that the apostle John, who was the brother of James (Acts 12:2), and the son of Zebedee
(Mark 1:19-20; 10:35), was the author of the Fourth Gospel.1

Since the early nineteenth century, however, the traditional view of Johannine
authorship has been questioned by biblical scholars, who argue that “the beloved
disciple” could be read as indicating another disciple. Charlesworth, for example,
claims that the beloved disciple is “the Apostle Thomas.”2 Ben Witherington,3 and
Joseph Sanders and Brian Mastin all suggest that the author is Lazarus of Bethany.4
For Esther de Boer, the author is Mary Magdalene.5 Still other scholars, including
Raymond Brown, propose that it is unlikely the author is an individual but rather is a
committee of unspecified authors, editors, and redactors of the Johannine community.6
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Disregarding “the beloved disciple” thesis, Elaine Pagels argues that a gnostic was the
author.7

Andreas Köstenberger observes that the questioning of the apostolic authorship of the
Gospel of John is not because of any new evidence but is due to nineteenth-century
Enlightenment thinking, which encouraged the interpretation of biblical texts in the
same manner as that used for any other texts.8

Despite these challenges to Johannine authorship, several pieces of internal evidence
reinforce the traditional view. In several places, the text of the Fourth Gospel indicates
that the author was “the disciple whom Jesus loved” (e.g. John 21:20). The “beloved
disciple” reclined at Jesus’ side at the Last Supper (John 13:23). This disciple was also
present at the crucifixion, where Jesus entrusted the future care of his mother to him
(John 19:26-27). In addition, the disciple was one of a handful of eyewitnesses to the
death of Jesus (John 19:35). On the resurrection morning, the “beloved disciple” was
with Simon Peter and Mary Magdalene as they visited the tomb where Jesus was
buried (John 20:1-3). The “beloved disciple” was not only an eyewitness to the
resurrected Jesus but was also the one who wrote “these things” (John 21:20-24).
According to Donald Carson, “these things” is a reference to the entire book of the
Fourth Gospel, not just the chapter in which “these things” were written.9 Carson holds
this opinion because the inclusion of chapter and verse notations were much later
additions for the convenience of Bible readers.10

The internal evidence summarised above, and the fact that Jesus ate the Passover meal
with his twelve disciples only (Mark 14:17; Luke 22:14), excludes non-apostolic
authorship. Furthermore, “the disciple whom Jesus loved” was one of a smaller group
of three disciples that included Peter, James, and John. These disciples were with Jesus
when he raised the dead child of the ruler of the synagogue (Mark 5:37-38). They were
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28

present at Jesus’ transfiguration (Mark 9:2-3), the empty tomb (John 20:2-10), and also
accompanied him in Gethsemane (Mark 14:33). However, the fact that James was
killed by King Herod (Acts 12:1-2), and Peter’s death is mentioned towards the end of
the Gospel of John (21:19) effectively exclude James and Peter from authorship.

In summary, the above mentioned biblical and historical evidence points to John, the
son of Zebedee, as “the disciple whom Jesus loved,” and therefore, the author of the
Gospel of John.11 It has been noted that the author’s practice of not disclosing his name
directly but talking about himself in the third person reference as “the disciple whom
Jesus loved” is a “well-established historiographic practice.”12 The reason the author
of the Gospel of John preferred to use “the disciple whom Jesus loved” was, as
Köstenberger suggests, because John did not want to do anything to steal the spotlight
from Jesus.13 In all likelihood John was “the last eyewitness to the life, death, and
resurrection of Jesus”14 since Christian tradition holds that he was the last of the
disciples to die.15

4.3 Date of Composition
In the same way that the author of the gospel is not named, there is no indication within
the text of the date it was written. For this reason, Johannine scholars have proposed a
range of possible dates for its composition. Some, including Daniel Wallace,16 Leon
Morris,17 F. Lamar Cribbs,18 and John Robinson19 have suggested prior to 70 CE, before
the fall of the Jerusalem Temple. For Robert Kysar, the gospel is to be dated between
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75-85 CE.20 Others, including Köstenberger,21 Carson22 and Beasley-Murray,23 propose
the date between 80 - 90 CE. Dale Martin has suggested somewhere between the last
decade of the first century and early in the second century.24 Other dates as late as the
second century were ruled out after the discovery of Papyrus Egerton 2.25 Other
evidence relevant to the dating of the gospel includes the fact that Peter was known to
have died in 64 CE or 65 CE.26 At the end of the gospel, the manner of Peter’s death is
mentioned (John 21:19), which seems to suggest that it was unlikely that the Fourth
Gospel was written before Peter’s death. 27
Another passage which impacts upon the dating of the gospel is John 5:2, “Ἔστιν δὲ
ἐν τοῖς Ἱεροσολύμοις ἐπἰ τῆ προβατικῆ κολυμβήθρα” (there is now in Jerusalem by
the sheep gate a pool). Wallace argues that the use of the present tense “ἐστιν” (there
is) is a good indication that Jerusalem was “still completely intact” when this was
written. Hence, his reason for proposing the date of the composition of the Fourth
Gospel as prior to 70 CE.28 However, Köstenberger strongly disagrees with this notion,
and expresses concern about relying on a single word to determine the date of the
Gospel. Köstenberger argues that “ἐστιν” or similar present tense words are used
several times in the Fourth Gospel (e.g. John 2:6; 10:9; 11:4; 18:28; 19:40) to refer to
the original timeframe of the narrative rather than the time of the composition.29 In
light of the evidence presented here, it is reasonable to conclude that the Fourth Gospel
is to be dated sometime after the death of Peter (64 or 65 CE),30 but before the second
century.
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4.4 Genre
Together with Matthew, Mark and Luke, the Gospel of John falls within the “gospel”
genre. The word “gospel” is a combination of the Old English words “god” for good
and “spel” for news or story, meaning “good news.” It is derived from the Greek word
“εὐαγγέλιον,” and refers to the message of salvation.31 Köstenberger notes that the
Gospel of John, similar to the other three Gospels, focuses on the life and ministry of
Jesus on earth, and hence shares “common characteristics in content, form, and general
purpose.”32
The Gospel of John reassures readers that the events included are true, saying, “This
is the disciple who is testifying to these things and has written them, and we know that
his testimony is true” (21:24). At the same time, John acknowledges that not all of the
miraculous signs that Jesus did in the presence of the disciples were recorded (John
20:30). This book, therefore, is not just a record of some events in Jesus’ earthly life,
but also a compilation of personal testimony by John about Jesus in a narrative form.
John employs the word “testimony” very frequently, and it is found sixteen times in
the gospel (1:19, 32; 2:25; 3:11, 22, 32; 4:39; 5:31, 32, 34, 36; 8:13, 14, 17; 19:35;
21:24).

The purpose of writing this gospel was to present a record of the actual events to
readers, and to encourage them to “believe that Jesus is the Messiah, the Son of God,
and that through believing” they may have life in Jesus’ name (John 20:31). The selfrevelation of Jesus as the promised Messiah to a woman from Samaria, therefore,
serves a Christological purpose.33 Indeed, Jesus’ statement about “worship in spirit and
truth” in his conversation with the Samaritan woman has prompted commentators,
including Klink,34 Francis Moloney,35 Raymond Brown,36 Charles Barrett,37 and
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Thettayil,38 to view the pericope as a narrative of an actual historical event, which
Schneiders says is “remarkable for its clarity and completeness of its presentation of
the revelation process.”39

4.5 Literary Context
The text of John 4:1-42 is a part of the overall gospel narrative which invites readers
to reflect upon Jesus’ true identity. John employs a deliberate strategy of compiling a
gospel account that records the identity, the ministry, the teaching, suffering and
glorification of Jesus with these first words:
In the beginning was the Word, and the Word was with God,
and the Word was God. He was in the beginning with God. All
things came into being through him, and without him not one
thing came into being. What has come into being in him was
life, and the life was the light of all the people (John 1:1-4).
The prologue of the Fourth Gospel is an echo of the beginning of Genesis, and serves
to introduce “the story of the new creation” to the community familiar with the story
of “the old creation.”40 Thus, Klink notes that the context in which the Fourth Gospel
begins is “primodial.”41

In regard to the true identity of Jesus, the Fourth Gospel is keen to proclaim that Jesus
is the fulfillment of the Jewish messianic expectations by using messianic titles.42 Upon
seeing Jesus coming towards him, John the Baptist declared, “Here is the Lamb of God
who takes away the sin of the world!” (1:29), and again, “Look, here is the Lamb of
God!” (1:36). Andrew said to his brother Simon Peter, “We have found the Messiah”
(1:41). When Jesus spoke of the Spirit to the people at a festival, some responded, “this
is really the prophet,” and others said, “This is the Messiah.” (7:37-41). In contrast to
the way that others addressed him, Jesus addressed himself as the “Son of Man” (1:51),
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or the “Son of God” (5:25-27, 13:31). However, to some, he did not hesitate to reveal
himself as the Messiah, especially to the Samaritan woman (4:26).
Jesus’ encounter with the Samaritan woman is a significant but not an isolated
occurrence in the Fourth Gospel. On many occasions, Jesus uses encounters with
people as an opportunity to reveal that he is the Messiah, so that others may come to
believe.43 For example, the transformation of water into wine at the wedding in Cana
revealed his glory so that his disciples believed in him (2:11). Jesus’ encounter with
Nathanael resulted in the confession that Jesus was “the Son of God” as well as “the
King of Israel” (1:49). Jesus’ encounter with the money changers and the Jews at the
temple resulted in Jesus declaring that this temple of worship will be replaced by the
temple of his body (2:13-22). In addition, Jesus’ encounter with Nicodemus (3:1-21),
and with the Samaritan woman highlighted the primary theme of worship.44
The Fourth Gospel contrasts significantly with the synoptic gospels, where the preresurrection Jesus is portrayed as restricting his ministry to the Jews only. In the
synoptic gospels, despite healing the daughter of a Syrophoenician woman, and the
servant of a centurion, Jesus is said to come “only to the lost sheep of the house of
Israel” (Matt. 15:24; Mark 7:24-30). In contrast, the Fourth Gospel highlights the
inclusive nature of Jesus’ ministry by having him move not only beyond Jerusalem,
but also beyond Israel and Judaism.45 The gospel is concerned not only with “the lost
sheep of the house of Israel” but readily engages with all human beings with whom
Jesus comes into contact. In this way, the Fourth Gospel affirms that the Creator of the
world resides with his creation (v. 14a) in order to provide light to overcome darkness
(v. 5).46 The Johannine thought process and use of language appear to have more in
common with Hebrew revelation than with Greek philosophy.47
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4.6 Literary Analysis
Prior to exegeting the selected text for this study, it is important to analyse the central
theme of the whole narrative (i.e. John 4:1-42). The narrative begins with an
introduction outlining the reason Jesus was travelling towards Galilee (vv. 1-3). In the
narrative, John uses “ἔδει” to mean Jesus “had” to go through Samaria “ἔδει δἐ αὐτὸν
διέρχεσθαι διὰ τῆς Σαμαρείας” (v. 4). The Greek word “ἔδει” attracts interest among
Johannine scholars, who have different views on Johannine decision to employ the
word “ἔδει”. For some, the decision was for personal convenience (going through
Samaria because it was the shortest route), while for others, the decision serves a divine
purpose.

Samaria was located between Judaea in the south and Galilee in the north, and during
that time, three different routes were available to those who desired to travel from
south to north or vice versa. The western route was along the coast by Joppa through
Caesarea, or to Lydda through the border of the plain of Sharon.48 The eastern route
was to Jericho through Perea, bypassing Samaria by travelling northward into
Galilee.49 The shortest route, however, was that which passed through Samaria. Due to
the history of hostility between the Jews and Samaritans,50 some Jews, such as the
Pharisees and the religiously devout Jews, avoided travelling through Samaria at all
costs.51 Notwithstanding these social and religious objections, some travellers
nevertheless chose to pass through Samaria in order to take advantage of the shortest
direct route.52 Unfriendliness and hostility had existed for many generations between
the Jews and the Samaritans. This kind of situation existed in part because Samaritans
mixed worship of YHWH with that of the gods of Assyria and Babylon. These
syncretistic practices caused theological and cultural consternation within Jewish
society.53 The devout religious Jews, therefore, regarded the Samaritans as ungodly
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people, and held that associating with a Samaritan meant that a Jew would become
ritually unclean.54

It is clear from the geographical discussion above that Jesus had a choice of alternative
routes: whether to go through Samaria or to travel around it. The narrative records that
Jesus took the middle route (John 4:4), a three-day journey of forty-eight kilometres55
through narrow valleys and along hilly roads which cut through Gerizim and Ebal.56
According to Klink, it is a mistake to believe that Jesus took the shortest route from
Judea to Galilee for personal convenience, because to do so ignores the context of the
story.57

Jesus did not appear to be in a hurry, taking time to rest (v. 6) and talk to the locals.
He even stayed an additional two days in a Samaritan village before continuing to
Galilee (v. 40). Several Johannine scholars, including Murray Harris,58 Klink,59 Urban
von Wahlde,60 and Molony,61 conclude that Jesus’ journey through Samaria was in
accordance with the will of God, and that the use of “ἔδει” (had) indicates nothing less
than an exercise of divine necessity. Kenneth Gangel confirms this notion in a succinct
summary, “Jesus was led by the Holy Spirit through Samaria” for divine purpose.62

The narrative of John 4 continues by describing how Jesus came to a Samaritan city
called Sychar, near τοῦ χωρίου ὃ ἔδωκεν Ἰακὼβ ‹τῷ› Ἰωσὴφ (the plot of ground that
Jacob had given to his son Joseph) (v. 5). This “plot of ground” refers to the portion
of land purchased by Jacob “from the sons of Hamor, Shechem’s father, for one
hundred pieces of money” (Gen. 33:19). According to Ellicott’s Commentary, the
Amorites attacked this land to avenge the killing of the Hivites at Shechem by the two
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sons of Jacob, Simeon and Levi (Gen. 34).63 Scholars believe that this “plot of ground”
refers to Jacob’s gift to Joseph on his deathbed (Gen. 48:21-22, Josh. 24:32).64 Barrett
notes that the Hebrew word for portion is ( שכםpronounced shekem), and the Gospel
of John seems to follow the LXX which translates it as Σίκιμα to imply the city of
Shechem.65 Jacob’s well is described to be located near Sychar at the foot of Mt.
Gerizim (John 4:5, 20-21).

Much scholarly debate surrounds the identity of Sychar. Some scholars believe that
Sychar and Shechem are the same place known by different ethnic groups using their
own pronunciation over the years.66 Other scholars reject this view, claiming it to have
insufficient historical evidence to support it.67 Others, including Harris, argue that the
description of Sychar is consistent with the identification of the modern Askar, which
had a well of its own.68 Raymond Brown rejects this assertion, arguing that since the
modern Askar is about one mile north east of Jacob’s well, it would be more practical
for a woman to fetch water from the local well rather than coming to Jacob’s well.69
Brown, for example, says of Sychar, “no traces of such a town have been found in the
pertinent area of Samaria,”70 and argues that it makes sense for Shechem to be the
correct reading since Jacob’s well is located within “250 ft” from it.71
When Jesus arrived at Sychar thirsty and tired from his journey, he rested at Jacob’s
well (v. 6). It is important to remember that the Hebrew Bible does not record that
Jacob dug a well, or that there was a well bearing his name. However, Bryant and
Krause propose that Jacob may have dug a well to avoid any repeat of his father’s
experiences arising from the use of common well shared with pagan neighbours (Gen.
26:15-33).72 In spite of the lack of historical evidence about how the well came into
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existence, it was known as Jacob’s well, and is an important historical artifact for the
Samaritan people since it was said to derive from their “ancestor Jacob” (John. 4:12).
When Jesus arrived at Jacob’s well, the time was ὥρα ἦν ὡς ἕκτη (the hour was about
the sixth) (v. 6). Interpreters are divided over how to understand “the hour.” Some
suggest that John was referring to Roman time, which would mean that it was either
six o’clock in the morning or in the evening.73 However, Gangel dismisses this notion
as “highly speculative” on the basis that John is remarkably consistent in his use of
local Jewish time elsewhere in the Gospel.74 The sixth hour of the local time (in
Samaria) was midday or 12 noon.75 Both the NRSV and NIV translate it as “about
noon,” while the NLT prefers “about noontime.”
It is consistent with the development of the narrative if the time was midday because
after a morning spent walking, Jesus took the opportunity to rest while waiting for his
disciples to return from buying food (v. 8). At that time, Jesus saw a Samaritan woman
came to draw water from the well (v. 7). It is important to note that “a Samaritan
woman” refers to a native of the region of Samaria and does not necessarily mean that
she was from the city of Samaria, which was several kilometres from Jacob’s well.76

As the Samaritan woman approached the well to draw water, Jesus asked her for a
drink (v. 7). It was uncommon practice for a Jew to have any interaction with a
Samaritan woman, let alone asking her for a drink. The point of the narrative is that
the interaction initiated by Jesus was completely unexpected, prompting the woman to
ask, “How is it that you, a Jew, ask a drink of me, a woman of Samaria?” (v. 9). The
question reveals her surprise at the forward nature of Jesus’ request since Jews did not
associate with Samaritans, and certainly would not consider sharing drinking or eating
vessels (v. 9b).

Upon their return, the disciples were astonished to see Jesus talking to a woman in
Samaria (v. 27) due to their historical differences as stated above. The strength of these
convictions may be seen in the Mishnah (Niddah 4:1), which states “Samaritan women
are deemed menstruants from their cradle,” and therefore, considered ritually unclean
73.
74.
75.
76.
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by Jews.77 From time to time, the animosity between Jews and Samaritans intensified
to the point where both sides were guilty of committing violent crimes against the
other.78 Herman Waetjen observes that, in this pericope, Jesus ignored both the
rabbinical regulation and the woman’s response.79 The action of Jesus in this pericope,
combined with the responses of the woman and the disciples respectively, have
prompted some commentators to suggest that John includes this event as “a ploy to
evoke unease with the reader.”80

4.7 Cultural Analysis
4.7.1 Samaritans: Origin and background
Samaria was part of the territory given to the sons of Joseph when the Israelites entered
the Promised Land (Joshua 24:32). The inhabitants of the region were known as “the
Samaritans.”81 The term “the Samaritans” is the English translation of the Hebrew
word ( הַ שֹֹּׁ֣ ְמרֹ ִ֔ניםhas-somaronim) that refers to the people of ( שֹ ְמ ֛רֹוןShomron) (2 Kings
17:29).

It should be noted that the LXX is not always consistent in its translation of the term.
It renders  שֹ ְמ ֛רֹוןas “Σεμερών” and “Σαεμηρών” respectively (1 Kings 16:24) while
elsewhere translating it as “Σαμαρεία” (1 Kings 16:28). However, the major English
versions, including KJV, NRSV and ESV consistently rendered  שֹ ְמ ֛רֹוןas “Samaria.”
In the New Testament, the term is written Σαμαρείας in Greek, and translated
“Samaria” in English (Luke 17:11; John 4:4, 5, 7; Acts 1:8; 8:1, 5, 9, 14; Acts 9:31;
Acts 15:3).

After the death of King Solomon (c. 926 BCE), the ten tribes in the north refused to
submit to his son Rehoboam and revolted (1 Kings 12, 2 Chron. 10). At that point the
previously unified kingdom divided into two parts: the Northern Kingdom of Israel
and the Southern Kingdom of Judah, which Rehoboam continued to rule from
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Jerusalem (1 Kings 14:21, 2 Chron. 12:13). This meant that the ten tribes in the
Northern Kingdom found themselves without a temple of their own for worship. Their
new king, Jeroboam, considered this turn of events as a danger to their survival since
the people in the north were still required to worship God in Jerusalem (1 Kings 12:26).
For that reason, Jeroboam commissioned two golden calves, installing one in Bethel
and the other in Dan. He also built “shrines on high places and appointed priests from
all sorts of people, even though they were not Levites” (1 Kings 12:28-31).

Jeroboam also broke with tradition by instituting a festival in the north to coincide with
the festival held in Judah (v. 32). His intention was to ensure his people were able to
conduct religious matters in their own land, thereby avoiding the need to travel to
Jerusalem to worship the Lord (vv. 26-30). In this way, the king and the people
established a duplicated religion of their own, making Asherah poles, and in doing so,
they angered God (1 Kings 14:15). Despite their sinful conduct, God gave the people
of the Northern Kingdom – i.e. the Israelites - many opportunities to repent of their
wrongdoing by sending prophets to warn them, including Elijah, Hosea, Amos, and
Micah.82

From 726 to 722 BCE, Assyria invaded the Northern Kingdom, and besieged the city
of Samaria.83 During that attack and subsequent occupation, the Assyrians
systematically deported a large part of the population, and resettled them to scatter in
small populations throughout various parts of the Assyrian empire (2 Kings 17:5-6, 2
Kings 18:11-12).84 Historical evidence suggests that not all of the northern population
was exiled to Assyria, but many were left in their own land (2 Chron. 30). The King
of Assyria sent Assyrians together with people from other lands to settle “in the towns
of Samaria to replace the Israelites. They took over Samaria and lived in its towns” (2
Kings 17:24).
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The Hebrew Bible (2 Kings 17:25-28) records that when these people from other lands
first arrived, they did not worship YHWH, and as a result, there were significant
spiritual and social problems. To address the situation, the king of Assyria arranged
for one of the Israelite priests to be returned to Samaria so that those living there might
be taught the way of YHWH:
And at the beginning of their dwelling there, they did not fear
the Lord. Therefore the Lord sent lions among them, which
killed some of them. So the king of Assyria was told, “The
nations that you have carried away and placed in the cities of
Samaria do not know the law of the god of the land. Therefore
he has sent lions among them, and behold, they are killing
them, because they do not know the law of the god of the land.”
Then the king of Assyria commanded, “Send there one of the
priests whom you carried away from there, and let him go and
dwell there and teach them the law of the god of the land.” So
one of the priests whom they had carried away from Samaria
came and lived in Bethel and taught them how they should fear
the Lord (2 Kings 17:25-28).
However, this arrangement failed to solve the problem because many of the new
settlers continued to worship their own gods in accordance with their own tradition,
while also worshiping YHWH (2 Kings 17:33). They even practised burning children
in fire as sacrifices to the gods of Sepharvaim (v. 31). According to 2 Chronicles 30,
the remnants in the Northern Kingdom were invited by Hezekiah, the king of the
Southern Kingdom, to participate in the Passover celebrations in Jerusalem. Although
the invitation was mocked in the towns of Ephraim, Manasseh and Zebulun, some
people of Asher, Manasseh and Zebulun accepted the invitation and attended the feast
in Jerusalem (2 Chron. 30:10-12).

Many decades after the fall of the Northern Kingdom to the Assyrians in 722 BCE,85
the Southern Kingdom was conquered by the Babylonians in 586 BCE.86 The calamity
of invasion, defeat, and deportation to exile of both kingdoms was recorded in the book
of Jeremiah as due to repeated and wilful disobedience of the laws of the Lord (Jer.
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25:7).87 The King of Babylon attempted to keep the Davidic Kingdom intact for several
years before destroying Jerusalem harshly.88 One of the consequences of the invasion
was that the elites of Judah – all of its officials, mighty warriors, craftsmen, and smiths
– were taken to Babylon (2 Kings 25:9-12). Only the poorest people of the land were
left behind as remnants in the ruins of Jerusalem (2 Kings 24:14; 25:12, Jer. 40:7;
52:16).

Oded Lipschitz contends that the Babylonians had a positive relationship with the
remnant population in Judah, and hence, the King of Babylon even appointed Gedaliah
as governor (2 Kings 25:23, Jer. 40:7) in the hope of restoration of Judah in the future.89
Moreover, the captive population of Judah in Babylon were permitted to stay in one
location as a separate community from the Babylonians, enabling them to retain their
identity and religion. This outcome is in stark contrast to those exiled from the
Northern Kingdom, who were forced to assimilate with the Assyrians and relinquish
their Hebrew identities and cultural practices, including the practice of their YHWH
religion.90 The consequence of such assimilation had a devastating impact on the future
of both the Israelites and Judah.

Subsequently, the Assyrian empire fell to the Babylonians, who gained unchallenged
supremacy in the region from 605 to 549 BCE.91 Babylon itself, then, fell to the MedoPersians in 539 BCE,92 at which point the former Babylonian provinces, which
included the Northern and Southern Kingdoms, effectively came under the control of
Cyrus the Great. In his first year as king, Cyrus somehow became convinced that God
had appointed him to rebuild the Jerusalem Temple. Thus, he permitted the return of
the Jews to rebuild their nation (Ezra 1:2-4). By this time, the divided two kingdoms
were reduced to a district level under one kingdom: Samaria and Judea.
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The people of Judah, meanwhile, returned home from Babylon with a vastly different
religious and national worldview, and were not interested in unification with the
people in Samaria.93 By this time, Samaria had become home for Samaritans,
composed of the Israelite remnants and the people relocated by the Assyrians.94
Meanwhile, the exiled Israelite population had been assimilated within Assyria, and
therefore, there was no exiled population to return home to Samaria. Significantly, the
remnant population of Samaria were descendants of Abraham who had intermarried
with non-Abrahamic people, despite clear instructions and strong opposition of their
leaders (Ezra 9:1-2; 10:10-19).

When the Samaritans heard that some of the exiles had returned to Judah and were
building a temple for the Lord in Jerusalem, they offered to assist rebuild the temple
saying, “Let us help you build because, like you, we seek your God and have been
sacrificing to him since the time of Esarhaddon king of Assyria, who brought us here”
(Ezra 4:2). Their offer was rejected by Zerubbabel, Joshua and the other leaders of
Israel (Ezra 4:3). Subsequently, the people of Samaria threatened and sabotaged the
plans to build Jerusalem during the entire reign of Cyrus, king of Persia, and until the
second year of the reign of Darius, king of Persia (Ezra 4: 5, 24).95 This attitude of
mischief-making, according to Ezra (4:1), was the work of “the adversaries of Judah
and Benjamin.”

When Nehemiah returned to Jerusalem with the authorisation from the king of Persia,
he encountered hostility from Samaritan leader Sanballat the Horonite and other
tribesmen (Neh. 2:10). Under the leadership of Ezra as the priest (Ezra 7:12) and
Nehemiah as the governor (Neh. 5:14), the remnants of the Northern and the Southern
Kingdoms, and the returned exiles were reunified as Israelites under the reign of a
single king.96 As the Israelites began to rebuild the walls of Jerusalem, Sanballat the
Horonite, Tobiah the Ammonite official and Geshem the Arab became increasingly
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hostile, mocking and ridiculing the work (Neh. 2:19). In response, Nehemiah bluntly
informed them that they had “no share or claim or historic right in Jerusalem” (Neh.
2:20).

As the work of rebuilding Jerusalem proceeded, the mockery of Sanballat and
associates turned to disbelief and anger. When Sanballat threatened the Jews in the
presence of the armed forces and the people of Samaria (Neh. 4:1-2), Nehemiah feared
for his life and was forced to reject a meeting with Sanballat (Neh. 6:2-5). Lester
Grabbe describes the situation as a clash between the opposing governors of
neighbouring provinces, as Nehemiah and Sanballat became increasingly suspicious
of the intentions of the other.97 The attitude and conduct of Ezra and Nehemiah in this
situation has attracted the interest of numerous scholars. Grabbe observes that these
leaders were responsible for creating a community of “isolation and exclusivism”
where the Jewish community in Judah sought to remain separate from the surrounding
people regardless of whether these people were the descendants of Jacob or not.98 The
returned exiles adopted an attitude that they were the only legitimate community to
conduct the affairs of the Israelites, including the rebuilding of Jerusalem and the
temple.
Nehemiah identified several different people in his narratives as “the Judeans” (Neh.
2:16; 3:33-34; 4:6; 5:1, 17; 6:6; 13:23), “Judah” (Neh. 4:4; 13:12), “the house of
Judah” (Neh. 4:10), “the children of Judah” (Neh. 13:16), and “ha-goyim” meaning
“nations” or “Gentiles” (Neh. 5:8-9, 17; 6:6, 16; 13:26). According to Gary Knopper,
Nehemiah’s “ha-goyim” is intended to describe the Samarians, Ashdodites, Arabs,
Moabites, and Ammonites.99 Nehemiah’s account indicates that the Horonite, the
Ammonite and the Arab were the prominent people of the Northern Kingdom at this
time (Neh. 2:19). These people and other settlers around Samaria were later known as
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the Samaritans,100 and the temple on Mount Gerizim later became known as the
“Samaritan temple.”101 They remain a distinctive religious group to this day.

During the reign of King Herod, there were many more interactions between Jews and
Samaritans. Jewish historian Josephus records that during one Passover celebration,
some Samaritans visited the Jerusalem Temple and created troubles. In Antiquities, he
writes:
When the Festival of Unleavened Bread, which we call
Passover, was going on, the priests were accustomed to throw
open the gates of the temple after midnight. This time, when
the gates were first opened, some Samaritans, who had secretly
entered Jerusalem, began to scatter human bones in the
porticoes and throughout the temple. As a result, the priests,
although they had previously observed no such custom,
excluded everyone from the temple, in addition to taking other
measures for the greater protection of the temple.102

4.8 Literary Analysis of Living Water
Despite the long record of historical disputes and differences between Jews and
Samaritans, Jesus intentionally chose to stop at the well in Samaria. The narrative
indicates that he spoke to a woman there saying, “If you knew the gift of God, and
who it is that is saying to you, ‘Give me a drink,’ you would have asked him, and he
would have given you living water” (John 4:10). It is clear in this interaction that Jesus
was intent upon revealing this true identity to this Samaritan woman. The woman, for
her part, was aware that she was not conversing with an ordinary person, but one who
commanded respect, for she went on to ask,
Where do you get that living water? Are you greater than our
father Jacob? He gave us the well and drank from it himself,
as did his sons and his livestock (vv. 11-13).
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The woman appears well-informed about their shared history, linking the well to their
ancestor Jacob and thereby pointing to the Samaritan connection to the patriarchs. 103
In addition, her use of the expression Κύριε104 (Sir) indicates a growing level of respect
for Jesus.105 Furthermore, her description that Jacob as “τοῦ πατρὸς ἡμῶν” (the father
of us) establishes common ground for dialogue since both Jews and Samaritans claim
Jacob as their ancestor.106 Jesus makes it clear that “everyone who drinks of this water,”
including Jacob, “will be thirsty gain” (v. 13), “but those who drink of the water that I
will give them will never be thirsty again” (v. 14a).
Jesus’ statement clearly implies that the water that “ἐγὼ δώσω” (I will give) is superior
to the water in the well given by their ancestor Jacob because those who drink the
water Jesus gives “οὐ μὴ διψήει εἰς τὸν αἰῶνα” (will not thirst to the age). The water
that Jesus refers to is not water of this world, rather it is from God and given by Jesus
Christ.107 Klink108 notes that this is the fulfillment of the prophecy revealed to Isaiah:
“with joy you will draw water from the wells of salvation” (12:3), and “everyone who
thirsts, come to the waters” (55:1).

Seemingly unaware that Jesus was speaking about spiritual matters, the Samaritan
woman asked Jesus for some of this water so that she would not need to keep coming
to Jacob’s well (John 4:15). However, Jesus redirects the conversation at this point by
asking her to bring her husband before she could receive “the living water.” She denied
having a husband (v. 17). At this crucial point in the text, Jesus points out that while
her reply was accurate, it is also incomplete, for the woman had had five husbands and
the man with whom she was currently living was not her husband (v. 18). While the
true nature of the historical domestic circumstances of the Samaritan woman may
never be known, it is, nevertheless, clear that her understanding of the propriety and
conduct of intimate personal relationships was very different to that held by Jesus.
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This particular Samaritan woman, according to Leland Ryken, is portrayed as “a moral
drifter” on account that she had several husbands previously as well as being an
“archetypal outcast” for coming to the well alone at noon.109 Similarly, Colin Kruse
holds that the actions of the woman suggest her sense of shame and desire to avoid
encountering the people in her town.110 Waetjen argues that, whatever her domestic
circumstances, she should not be characterised as a “prostitute,” or “a five-time
loser.”111 To engage in such speculation when the text itself is silent about the reasons
for her personal circumstances is to miss the point. It is not that Jesus was interested
in her supposed husbands or even wanted to embarrass her, rather that Jesus wanted to
deliver her from the lifestyle and marital behaviour that needed to be concealed from
her community.112 This was a case of Jesus “shining his light into the darkness of a
woman’s soul.”113
The reference to the woman’s husband(s) has been subject to a variety of
interpretations from biblical scholars. For example, some commentators interpret the
five husbands as the five books of the Samaritan Pentateuch.114 John Heil115 and
Stephen Moore116 are two commentators who propose that the “husbands/husband” be
interpreted allegorically so that “the five husbands” (John 4:18a) are understood as the
false gods brought to Samaria by the Assyrians (2 Kings 17:24), and “the one whom
you now have is not your husband” (John 4:18b) is understood as YHWH. Heil goes
as far as suggesting that “the marital history of this Samaritan woman thus embodies
and represents the idolatrous history of the Samaritan people.”117 However, Morris
categorically rejects the arguments of those who accept Josephus’ statement that “there
were five tribes and that each brought its own god” refers to “the five gods of
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Samaria”118 on the grounds that the gods listed in 2 Kings 17:30-31 are seven in total,
and they are worshiped simultaneously, not serially.119

It is unimaginable, for Morris, that Jesus as the speaker, or John as the author would
seek to represent these false gods as “the legitimate husbands of the Samaritans” and
imply that “Yahweh, the one true God, was no ‘husband’ but a paramour.”120 Barrett
agrees with Morris, and comments “it is quite possible, and may well be right, to take
these words [about husbands] as a simple statement of fact, and an instance of the
supernatural knowledge of Jesus.”121 Kruse agrees, arguing that the passage “needs to
be taken literally, not metaphorically.”122 Moloney, also in agreement, argues that the
passage should be taken at face value, and as a factual statement about the woman’s
estranged husbands.123

Despite denying having husband(s), the Samaritan woman was amazed that a stranger
knew so much about her personal life. She then remarked, “Κύριε θεωρῶ ὃτι προφήτης
εἶ σύ” (Sir, I see that you are a prophet) (v. 19), thereby alluding to the truth of Jesus’
statement about her husband(s). The woman’s use of the verb “θεωρῶ” (perceive) and
the lack of definite article before “προφήτης” (prophet) in her statement indicates that
she was not necessarily convinced that Jesus was the promised “Messiah”124 but
perhaps was “a prophet in general,”125 an extraordinary stranger who knew her secret
personal life. Bultmann regards her statement only as “simply a cry of amazement.”126

The Samaritans maintained the religious regulations of the Pentateuch, and although
they did not recognise any prophet after Moses, they were nonetheless expecting “the
Prophet” (Deut. 18:15-19), whom they called “Taheb.”127 According to Ferdinand
Dexinger, different Samaritan texts occasionally regarded “Taheb” as a descendant of
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Jacob, identical but greater than Moses.128 Although the timing of his coming was not
known, they believed that penitence was the precondition for his coming.129 He would
come from the east to Mount Gerizim to reveal the truth. He was the king who would
establish the second kingdom and reign over the whole world.130 Although there was
no evidence that Samaritan tradition referred to Taheb as “Messiah,” he was
nevertheless “the Samaritan Messiah.”131

The Samaritan woman was quick to divert the topic of conversation from her personal
life to the historical dispute between the Samaritans and Jews by saying, “Our fathers
worshiped on this mountain, but you say that in Jerusalem is the place where people
ought to worship” (John 4:20, emphasis added).132 Perhaps the change of subject
reveals her genuine interest in what a prophet would say about “this ancient and bitter
controversy.”133 At the time of this conversation, the temple in Jerusalem was still
standing in all its magnificence. The interesting fact is that the woman did not mention
the temple even once, but only referred to Jerusalem as her interest was in “ὁ τόπος”
(the place or the location). What is significant is that the location of the conversation
between Jesus and the woman took place at Jacob’s well, situated at the foot of Mount
Gerizim.134 Therefore, “this mountain,” which is a reference to Mount Gerizim, refers
to a mountain within clear sight of both participants in the conversation.
The term “τόπος” (topos) appears seventeen times in the Fourth Gospel, mostly in
reference to an ordinary location, “a place” or “an area” (5:13; 6:10, 23; 10:40; 11:30;
18:2, 19:13, 17, 20, 41; 20:7, 25). Similarly, the LXX generally translates “maqom,”
the term used for “place” or location in the Hebrew Bible, as “topos” for 363 of the
total 400 occurrences.135 However, there seem to be exceptions with reference to the
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Jerusalem Temple or a specific location.136 After the construction of the temple in
Jerusalem, therefore, these terms were used in reference exclusively to the Jerusalem
Temple.137

It is important to note that the Samaritan woman had a valid reason to enquire about
the right place of worship for those who claimed to worship YHWH. Prior to their
existence as a separate people group, the Samaritans were part of the Israelites who
were delivered from bondage in Egypt. YHWH, then, established a number of
blessings and curses under the covenant with his people (Deut. 11:26). They would
receive blessings if they obeyed the commandments of the Lord, and curses followed
disobedience (Deut. 11:27-28). Then, the Israelites were instructed to “set blessing on
Mount Gerizim and the curse on Mount Ebal” (Deut. 11:29), as well as to completely
destroy pagan shrines (Deut. 12:2-4). They were also instructed to “seek the place that
the Lord your God will choose out of all your tribes to put his name and make his
habitation there” (Deut. 12:5), and to present their offerings to him in that place (Deut.
12:6). Mount Gerizim is highly significant in the history of the Israelites for it is where
God appeared to Abraham during his first entrance to Canaan (Gen. 12:6-7). It was
where Jacob settled (Gen. 33:18); Joseph sought his brothers (Gen. 37:12-13); and the
bones of Joseph were buried (Jos. 24:32). According to the Masoretic Text of
Deuteronomy, the Israelites were instructed to build an altar on Mount Ebal:
And when you have crossed over the Jordan, you shall set up
these stones, concerning which I command you today, on
Mount Ebal, and you shall plaster them with plaster. And there
you shall build an altar to the Lord your God, an altar of stones.
You shall wield no iron tool on them (Deut. 27:4-5).
However, contrary to this, the Samaritan Pentateuch version of Deuteronomy 27:4
records that the altar was constructed on Mount Gerizim, not on Mount Ebal.138
According to the Samaritan tradition, Mount Gerizim was where Abraham brought
Isaac for sacrifice, Jacob had a vision,139 King David offered his tithes, and was his
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preferred site for building a temple.140 However, when King David commissioned
Solomon with the responsibility of building the temple, it was constructed in Jerusalem
instead.141 Moreover, the Samaritans also practiced circumcision like the descendants
of Abraham, and accused the Jews of worshiping a false god instead.142 For the
Samaritans, Brindle notes, “Judaism is an extension of Eli’s heresy through Samuel,
Saul, David, and Ezra.”143

This kind of contradiction, according to Anderson and Giles, is due to the fact that the
Samaritans began their own Pentateuch narrative as a result of being rejected by the
returning exiles to be a part of the Israelite.144 Since then, Mount Gerizim continued to
serve as the most holy place for the Samaritans in the Northern Kingdom (1 Kings
12:1, 25).
For the people of the Southern Kingdom, Jerusalem had been their holy city since its
founding by King David. It was where Solomon had built the temple (1 Kings 6) that
was destroyed by the Babylonians (2 Kings 25), was rebuilt by Zerubbabel (Ezra 5:2),
and later renovated by Herod.145 Historical evidence confirms that during the reign of
Alexander the Great, there were rival Samaritan and Jewish temples, one on Mount
Gerizim and the other in Jerusalem.146 It is possible that the Samaritan woman had a
genuine desire to know if there was one single passage in the Pentateuch to support
the Jews’ claim that Jerusalem and not Gerizim was the place of God’s choice. The
woman, therefore, had a valid reason to enquire of a Jewish prophet about the
contentious issue of the proper place to worship.

4.9 Historical Analysis of Mount Gerizim Temple
There are several resources that record the sacrificial practice of the Samaritans on
Mount Gerizim well before the return of the exiles in 538 BCE.147 However, the
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manner and location of these sacrificial practices – whether conducted within a temple
or not – are subject to much debate. According to Josephus, the Samaritans did not
have a proper temple at the time of Alexander the Great’s conquest of Israel in 332
BCE,148 and therefore, sought his permission to build a temple for their own.149
However, Yitzhak Magen and others, who conducted research excavations on Mount
Gerizim for almost 20 years, question the account of Josephus in regard to the building
of the Samaritan temple.150 They claim to have found evidence which led them to
believe that a worship temple stood on Mount Gerizim “for more than a century at the
time of Alexander’s conquest.”151 This conclusion, however, has been rejected by
Samaritan scholar Menahem Mor on the basis that Magen has provided no solid
evidence in support of his claims.152 After analysing the data that is available, Mor
concludes:
As I have argued elsewhere, and as others have argued, the
Samaritan temple on Mount Gerizim, whose founding is
described by Josephus, was built in the interim between the fall
of the Persian kingdom and the conquest of Eretz Israel by
Alexander the Great.153
Another Samaritan scholar, Etienne Nodet, agrees with Mor’s conclusion, confirming
that Samaritans worshiped and sacrificed using an altar at Mount Gerizim.154 She
argues that worship occurred on Mount Gerizim without a temple, a situation that is
confirmed by the account of the Samaritan leadership approaching the Jews, who were
about to rebuild the Jerusalem Temple, saying, “Let us build with you, for we worship
your God as you do, and we have been sacrificing to him since the days of Esarhaddon
king of Assyria who brought us here” (Ezra 4:2).

It is evident that under the leadership of Sanballat the Samaritans sought acceptance
as descendants of Jacob by making overtures to the Jews who had returned to rebuild
the temple in Jerusalem. Mor asserts that the Samaritans never gave up hope of joining
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the work on the Jerusalem Temple, and he takes this to mean the Samaritans had no
intention at that time of building their own temple on Mount Gerizim.155 After being
rejected several times by the Jews (Ezra 4:3; Neh. 2:20), the Samaritans began their
own Pentateuch narrative, claiming to be the true children of Jacob (Israel) in their
own right.156 They also claimed that they, the tribes of Ephraim and Manasseh in the
Northern Kingdom, were the ones who had remained faithful to the Torah.157

There are several pieces of historical evidence which support the claim that the
Samaritans constructed a temple on Mount Gerizim after the conquest of the Alexander
the Great. During the reign of Darius III, he appointed Sanballat III as satrap of
Samaria.158 However, when Alexander the Great began to invade the Persian Empire,
Sanballat III promptly renounced his allegiance to Darius III, and welcomed the
invader at Tyre in 332 BCE by offering Alexander the service of 8,000 Samaritan
soldiers.159 Josephus claims that in appreciation, Alexander the Great allowed Sanballat
III to build a temple on Mount Gerizim in an attempt to drive a political wedge between
the Israelites.160 Meanwhile, the Samaritans took advantage of this opportunity and
hastily built a temple of their own on Mount Gerizim before Sanballat’s death.161 As
expected, establishing two temples in the land of Israel caused devastating religious
and social issues. By this time, there were two groups of Israelites: the Samaritans,
who separated themselves and claimed to be the true followers of the Torah; and the
Jews, who followed the line of David.162

After the death of Alexander the Great in 323 BCE, his generals divided the conquered
territories, and Judea came under the direct control of one of his generals, Seleucus
Nicator.163 The Seleucids began to impose Greek customs, language and religion onto
the Israelites, and banned the practice of Jewish religion in 168-165 BCE under
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Antiochus IV. 164 At that time, the Jerusalem Temple was modified to accommodate
pagan worship, the Sabbath and other Jewish religious festivals were prohibited,
circumcision was disallowed, and religious dietary requirements were banned (cf. 1
Macc. 1:41-64).165 In the midst of this upheaval, the Samaritans chose to side with the
Seleucids.166 In this intense political and religious climate, the Seleucid officials
required the Jewish elder Mattathias to lead a pagan worship. Mattathias instead
addressed the people by stating,167
Even if all the nations that live under the rule of the king obey
him, and have chosen to obey his commandments, every one
of them abandoning the religion of their ancestors, I and my
sons and my brothers will continue to live by the covenant of
our ancestors. Far be it from us to desert the law and the
ordinances (1 Macc. 2:19-21, NRSV).
After killing the royal official and the King’s commissioner, Mattathias fled with his
sons to the mountains of Judea to organise the resistance movement.168 At the time of
Mattathias’ death, one of his sons, Judas Maccabaeus, was appointed to lead the Jewish
revolt. Within a year, they were able to restore Jewish religious services at the
Jerusalem Temple in 165 BCE (1 Macc. 4:36-61; 2 Macc. 3:11).169 Under the
leadership of Simon Maccabaeus, the Jews were able to regain their independence, and
reclaimed many territories of King David and Solomon, including Samaria in 141
BCE.170 Josephus remarks that when Simon’s son John Hyrcanus (Yohanan Cohen
Gadol) became the ruler of Judea, he oppressed the Samaritans destroying the temple
on Mount Gerizim in 128 BCE,171 the city of Samaria in 108 BCE,172 and Shechem in
107 BCE.173 However, this did not deter the Samaritans who continued to worship in
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the ruins on Mount Gerizim.174 In an insightful summary of the historical antagonism
between the Jews and Samaritans, Mor remarks:
Historically, the Samaritans were rejected by the Jews solely
for religious reasons. At the time of John Hyrcanus, political
strife augmented the religious dispute. John’s reign reflected
the Hasmonaean desire to destroy the Samaritan sect. These
events convinced the Samaritans that there was no way for
them to join Judaism. During this time, they began to
legitimize their separate identity as a sect outside Judaism.175
By 63 BCE, Samaria and the surrounding region became part of the Roman province
of Judea.176 Upon Herod’s unexpected appointment as king of the Jews by the Roman
Senate in 40 BCE, he tried to expand his political influence over these regions.177 He
offered financial support to the cults to restore and construct temples.178 In his attempt
to please the Samaritans, Herod also built three cult temples179 at Sebaste,180 Caesarea
Maritima,181 and in Banias.182 The Samaritans, however, rejected these temples not built
on Mount Gerizim, but instead continued to worship in the temple ruins of Mount
Gerizim.183

4.10 Literary Analysis of Place of Worship (John 4:21)
Early in the first century, that is, at the time of Jesus’ conversation with the Samaritan
woman (John 4:7-42), the Samaritan temple was in ruins having been destroyed by the
Jewish leader John Hyrcanus in 128 BCE.184 Jesus’ response to the woman’s question
about the proper place for worship clarifies once for all that true worship is not
something defined by Samaritans or Jews. To the contrary, when Jesus said “Woman,
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believe me, the hour is coming when neither on this mountain nor in Jerusalem will
you worship the Father” (v. 21), he provided an answer which could not have been
anticipated from a Jew, let alone a Jewish prophet.
Jesus was respectful of the Samaritan woman by addressing her as “γύναι” the same
word he used to address his mother (2:4; 19:26), and when praising a woman for
having great faith (Matt. 15:28). The use of the noun, “γύναι” in itself, is a form of
address in Koine Greek that designates respect for an adult female.185 For that reason,
some commentators prefer to translate it as “madam” instead of the more literal
“woman.”186
Jesus also treated the woman’s question with seriousness. Barrett notes that “Πίστευέ
μοι” (believe me) is an alternative word for “ἀμὴν ἀμὴν λέγω ὑμῖν” (truly truly I say
to you), and it is the expression used for a solemn declaration.187 By saying “believe
me,” Jesus expressed genuine concern that the woman grasp the impending nature and
importance of the coming of the “ὥρα” (hour) for the revelation and fulfilment of the
Father’s promise.188
When Jesus encouraged the woman to “worship the Father” (vv. 21, 23), he was
referring to YHWH, the God of the ancestors of the Samaritans and Jews, worshiped
on Mount Gerizim and on Mount Moriah in Jerusalem. Jesus calls YHWH “Abba”
(Father), understanding that he himself is a “child” of this Father. To address God as
“Father” in Jesus’ time was incredibly offensive for the Jews, who were angry at Jesus
for doing so as the Gospel recorded:
This was why the Jews were seeking all the more to kill him,
because not only was he breaking the Sabbath, but he was even
calling God his own Father, making himself equal with God
(John 5:18).
In the Old Testament, despite the fact that YHWH had revealed himself to the Israelites
as a Father (Deut. 32:6, Jer. 3:4; 3:19; 31:9, Mal. 1:6; 2:10), the Israelites seldom
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referred to God as “Father.”189 There were two instances, however, when Prophet
Isaiah addressed YHWH “Father” in the context of sin and repentance (Isa. 63:16-17,
64:8-9). For Jesus, “Father” was a special, intimate address for God, something which
John quoted Jesus more than one hundred times in the Fourth Gospel. John wrote, for
example, that Jesus said, “I am ascending to my Father and your Father, to my God
and your God” (20:17b), even after the Jews accused Jesus of blasphemy and tried to
stone him for saying, “The Father and I are one” (10:30-31).
In regard to the Samaritan woman’s question of the place of worship, it was a
courageous move for Jesus to reject Mount Gerizim as the correct place of worship
while standing in person at the foot of Mount Gerizim, which was considered the holy
site by the Samaritans. While Jesus did not denigrate the historical and spiritual
significance of Mount Gerizim to the Samaritan people, his response to the woman
clearly indicated the importance of his emphasis upon “not the place but the nature of
worship.”190

Similarly, despite being a Jew, Jesus had no hesitation in declaring that the magnificent
Jerusalem Temple was also being superseded. Historically, the magnificent building
of the temple in Jerusalem was constructed to be the centre of worship and national
identity for the Jews, who took great pride in the significance of the building.191 The
importance of the Temple and Jerusalem in the lives of the Jews are so significant that
all those persons reciting the Jewish religious prayer known as the Amidah are obliged
to turn and face towards Jerusalem:
When a man rises to pray, if he is situated outside the land of
Israel he should face toward Israel and direct his thoughts
toward Jerusalem, the temple and the Holy of Holies. If he is
situated in the land of Israel, he should face toward Jerusalem
and fix his thoughts toward the Temple and the Holy of Holies.
If he is situated in Jerusalem, he should face toward the
Temple, and direct his thoughts toward the Holy of Holies.192
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Moreover, the Hebrew Scriptures also record that while in exile, Daniel prayed three
times each day facing towards Jerusalem (Dan. 6:10). The exiled Jewish people in
Babylon clearly expressed the extent of their yearning for Jerusalem:
If I forget you, O Jerusalem, let my right hand forget its skill!
Let my tongue stick to the roof of my mouth, if I do not
remember you, if I do not set Jerusalem above my highest joy!
(Psalms 137:5-6)
Jesus, of course, was born and raised a Jew, referring to the Jerusalem Temple as “my
Father’s house” when he was twelve years old (Luke 2:49). At the beginning of his
public ministry, Jesus came to Jerusalem to celebrate the Passover with his disciples.
He cleansed the temple of marketplace vendors, claiming again that it was “my
Father’s house” (John 2:16). Despite all that, Jesus declared the obsolescence of
Jerusalem where the temple stood with full knowledge of the implications,
ramifications, repercussions, and potential consequences for his statements. His point,
of course, is that the arrival of the Messiah was imminent, and at that time, worship of
the Father would no longer be restricted to a certain place prescribed by either
Samaritans or Jews.

4.11 Historical Analysis of the Significance of Jerusalem
The term “Jerusalem” is an anglicised version of the Hebrew Yerushalayim.193 It is also
historically known as Urusalim in Egyptian, Ursalimmu in Assyrian, and Ieousalem
in Greek, all of which are pronounced in a similar manner to the Hebrew.194

According to Bereishit Rabbah195 56:10, the word is a combination of two Hebrew
words Yir’eh and Shalayim. A similar explanation of the word’s etymology is given
by Philo of Alexandria in his discussion of “God’s city.”196 Prior to its existence as
Yerushalayim, Abraham, the patriarch of Israel had inhabited this place. It was here
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that Abraham was greeted with bread and wine by Melchizedek, the king of Shalem
after rescuing Lot, his nephew, from captivity (Gen. 14:18).197 It was also part of the
land promised to Abraham by God for his descendants even though it was inhabited
by other tribes, including Jebusites (Gen. 15:18-21). Many years later, on Mount
Moriah198 (Gen. 22:2) God provided Abraham a ram as a burnt offering instead of his
son Isaac (Gen. 22). Abraham’s thankfulness to God is reflected in his decision to
name the place Yahweh Yireh which means “The Lord Will Provide” (Gen. 22:14).

The Jebusites dwelled in hilly country of this region and called the place Jebus (Judges
19:10-11).199 When the Israelites returned from Egypt, the Jebusite king Adoni-zedek
together with four other kings attacked the Israelites at Gibeon (Joshua 10:5), where
these kings and their armies were defeated (Joshua 10:26). Later, the Jebusites joined
King Jabin of Hazor to engage in battle against the Israelites. However, Joshua and his
army again defeated them (Joshua 11:7-10), capturing the land of Jebusites (Joshua
11:16-17).200 During the reign of King David, he attacked and conquered the Jebus (2
Sam. 5:6), and developed the city of Jebus to be a big “City of David” (2 Sam. 5:610). David also purchased the right from Araunah the Jebusite “to build an altar to the
Lord” (2 Sam. 24:18-25). The City of David subsequently became known as
Yerushalayim named after Abraham’s experiences.201 The rabbinical record in the
Midrash Rabbah states:
Abraham called it “Yir’eh,” as it is written, “Abraham called
the name of the place, YHVH yir’eh (will see).” Shem called
it “Shalem,” as it is written, “and Melchizedek, the King of
Shalem.” The Holy One, blessed be HE, said, if I call it
“Yir’eh,” as Abraham called it, Shem, a righteous man, will be
angry. If I call it “Shalem,” Abraham, a righteous man, will be
angry. Therefore, I am calling it “Yerushalayim,” as both of
them called it, Yir’eh Shalem, Yerushalayim.202 (Parentheses
and quotation marks in original).
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4.12 Historical Analysis of Jerusalem Temple
After feeling troubled by the fact that he was living in a magnificent palace made of
cedar wood, while the Ark of YHWH was housed in “a tent,” King David determined
to build a house for YHWH (2 Sam. 7:2). The construction of the “tent” (tabernacle)
had originated with God, not with Moses or any human being (Exod. 25:8). The
tabernacle was a temporary, transportable structure consisting of curtains that had been
constructed by following precise instructions from God (Exod. 25:9). God instructed
Moses to build the tabernacle in a specific pattern in accordance with “exactly as I
show you concerning the pattern of the tabernacle, and of all its furniture, so you shall
make it” (Exod. 25:9). In doing so, God provided the detailed measurements and the
lists of materials for the construction. God wanted the Israelites to contribute their
gold, silver, bronze and other materials required for the building of the tabernacle
(Exod. 25:31).
The term “tabernacle” is derived from the Latin word Tabernaculum meaning “tent”
or “hut.”203 It is translated from a variety of Hebrew terms such as mishkan (Exod.
25:9), ohel (Exod. 28:43), and miqdash (Exod. 25:8). It is noted that ’ohel and mishkan
are synonyms in Hebrew (Num. 16:26-27),204 in which ’ohel is to mean “meeting
place,” and mishkan means “residence” or “dwelling place.”205 Daniel Hays notes that
the term mishkan is used to emphasise the presence of God in a residence, while ’ohel
is frequently used in the Bible to describe the revelation of God to encounter with
humankind.206 The tabernacle was intended to serve as portable earthly dwelling place
for YHWH among the people of Israel (Exod. 25:8). In this way, the Israelites could
be assured of God’s presence during their journey through the wilderness and into the
land promised to Abraham.207

Sometime after the Israelites had become established in the promised land, King David
became motivated to build a permanent dwelling place for YHWH. However, YHWH
forbade David from building it (2 Sam. 7:5-13). What they needed was a God-fearing
203. Israel Abrahams, "Tabernacle," in Encyclopedia Judaica, ed. Fred Skolnik and Michael
Berenbaum (Jerusalem, New York: Thompson Gale, 2007), 418.
204. Abrahams, "Tabernacle," 418.
205. J. Daniel Hays, The Temple and the Tabernacle: A Study of God's Dwelling Places from Genesis
to Revelation (Grand Rapids: Baker Books, 2016), 14-15. Abrahams, "Tabernacle," 418.
206. Hays, The Temple, 14-15.
207. Abrahams, "Tabernacle," 418.
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and caring leader, not a temple, thus, YHWH’s purpose for King David was to
continue shepherding the Israelites in YHWH’s way.208 Instead, YHWH had his own
plan for David, and revealed that it was YHWH who would build “a house” for David
(2 Sam. 7:11). However, the “house” that YHWH referred to was going to be built by
David’s offspring, whom YHWH would raise up after David’s death to establish his
kingdom as stated:
When your days are fulfilled and you lie down with your
fathers, I will raise up your offspring after you, who shall come
from your body, and I will establish his kingdom. He shall
build a house for my name, and I will establish the throne of
his kingdom forever. I will be to him a father, and he shall be
to me a son. When he commits iniquity, I will discipline him
with the rod of men, with the stripes of the sons of men (2 Sam.
7:12-14).
It is important to note that David’s understanding of YHWH’s message clearly
diverged from what was intended by the Lord. In David’s understanding, the “house”
was to be a physical building, and his “offspring” was his son Solomon, who was
enthroned while David was still alive (1 Kings 1:43-48). God’s revelation, however,
had clearly indicated that “the offspring” would be raised after David’s death,
something which clearly excluded Solomon.209 Nevertheless, David proceeded to
announce in the presence of his officials that God had told him “it is your son Solomon
who shall build my house and my courts, for I have chosen him to be a son to me, and
I will be a father to him” (1 Chron. 28:6). He then gave Solomon the plan of the
building (1 Chron. 28:11-19). Adam Clarke210 and James Coffman211 take issue with
David’s version, arguing that David misunderstood YHWH’s intentions. Clarke
contends that this “offspring” is none other than Jesus the Messiah, who would
establish “a spiritual house, or family, to be raised for the honour of God, and the
salvation of mankind.”212 Clarke’s translation of this passage paves the way for the

208. Warren W. Wiersbe, The Wiersbe Bible Commentary: Old Testament, 2nd ed. (Colorado
Springs: David C. Cook, 2007), 565.
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(Concord: Wesleyan Heritage Publications 2002), 34-35.
210. Clarke, Commentary on 2 Samuel, 35.
211. James Burton Coffman, The Historical Books, Commentary on 2 Samuel 7, The James Burton
Coffman Commentary Series, (Abilene, TX: Abilene Christian University Press, 1974), 90.
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correct rendering of the whole story of building the “house” and “establishing the
throne of his kingdom for ever” as follows:
Even in his suffering for iniquity; I shall chasten him with the
rod of men (with the rod due to men) and with the stripes (due
to) the children of men (2 Sam. 7:14, parentheses in
original).213
This translation is striking in consistency with Isaiah’s description of the suffering of
the Messiah for the sin of humankind:
But he was pierced for our transgressions; he was crushed for
our iniquities; upon him was the chastisement that brought us
peace, and with his wounds we are healed (Isaiah 53:5).
According to the New Testament, it is indeed Jesus the Messiah who suffered “for
iniquity” not committed by him, but was inflicted for the transgression of humankind,
and was bruised for the iniquity of humankind (Acts 2:22-24; Rom. 5:6-8; cf, Isa. 53:79).
Mark George also contends that David’s understanding and narrative do not
necessarily reflect what God actually said.214 Moreover, not only did David
misunderstand the Word of YHWH, according to George, despite being forbidden to
build “the house,” he actually performed substantial parts of the work, euphemistically
calling it “preparation.” David appeared to be motivated in part by concern for his son
Solomon, who, he said, was too “young and inexperienced” to undertake such
important task of building “exceedingly magnificent, famous and glorious” temple (1
Chron. 22:5). Somehow David himself organised and gave orders for what needed to
be done, including procuring building stones, acquiring timbers and other materials (1
Chron. 22:2-5; 14, 1 Chron. 29:2). In addition, he created complete plans for the
temple:
the plan of the vestibule of the temple, and of its houses, its
treasuries, its upper rooms, and its inner chambers, and of the
room for the mercy seat; and the plan of all that he had in mind
for the courts of the house of the Lord, all the surrounding
213. Clarke, Commentary on 2 Samuel, 35.
214. Mark K. George, "Fluid Stability in Second Samuel 7," The Catholic Biblical Quarterly 64, no. 1
(2002): 22.
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chambers, the treasuries of the house of God, and the treasuries
for dedicated gifts; for the divisions of the priests and of the
Levites, and all the work of the service in the house of the
Lord; for the vessels for the service in the house of the Lord (1
Chron. 28:11-13).
David’s plans were so detailed that he laid out the tools and accessories to be used in
the temple and set aside the exact amount of silver and gold required for making them
(1 Chron. 28:14-19). His preparations included provision of budgets, materials, and
skilled workers (1 Chron. 28:14-16). David initiated so many preparations that all
Solomon needed to do was to give an order to begin the construction, and even then,
David did not give him an opportunity to do that.

After coordinating most of the preparation phase, it was still David who gave the first
order to start “building the sanctuary of the Lord God” (1 Chron. 22:19), and then
charged Solomon with the responsibility to oversee the work (1 Chron. 22:6). God did
not reject David’s endorsement of his son Solomon to build the temple:215 but said to
Solomon:216
Concerning this house that you are building, if you will walk
in my statues and obey my rules, and keep all my
commandments and walk in them, then I will establish my
word with you, which I spoke to David your father (1 Kings
6:12).
When the construction of the temple was completed, Solomon consecrated it with
prayers and supplications to YHWH (1 Kings 8:54). YHWH appeared to Solomon and
accepted his prayers with conditions (1 Kings 9:1-9). The conditional blessings were
that if Solomon and the children of Israel remained faithful and obedient to YHWH,
YHWH would provide a Davidic “successor on the throne of Israel” (1 Kings 9:4-5).
However, if Solomon or his descendants were to turn away and disobey YHWH, they
would be cut off from the land, and this temple would be rejected and destroyed (1
Kings 9:6-8).

215. John Sailhamer, First & Second Chronicles- Everyman's Bible Commentary (Chicago: Moody
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The “house” that YHWH wanted to build for David (2 Sam. 7:11) was not the temple
that David prepared, and Solomon built. From its conception to completion, YHWH
did not approve the building of the temple because “the Most High does not dwell in
houses made with human hands” (Acts 7:48). For as YHWH spoke through the prophet
Isaiah, saying:
Heaven is my throne, and the earth is my footstool; what is the
house that you would build for me, and what is the place of my
rest? All these things my hand has made, and so all these things
came to be (Isa. 66:1-2a).
Therefore, it is important to note that it was King David who established Jerusalem to
be his city, and hence, the scriptures record it as the city of David (2 Sam. 5:7-9). It
was again King David who insisted to build a temple for YHWH in Jerusalem despite
disapproval by YHWH. The proponents of Jerusalem being the chosen city of God
often quote this particular Bible passage, “for the sake of Jerusalem that I have chosen”
as God has intentionally chosen Jerusalem for his purpose. However, when the whole
sentence is read, it becomes evident that God chose Jerusalem “for the sake of David
my servant” (1 Kings 11:13). Moreover, the reason of another passage, “but now I
have chosen Jerusalem for My Name to be there” is also because of King David (2
Chron. 6:6). It was King David and subsequently the Israelite people, not YHWH, who
chose Jerusalem over Gerizim. Even when God accepted David’s choice of Jerusalem,
it does not imply that God rejected Gerizim. In fact, God does not concern about the
location from where people worship him, but rather how they worship him regardless
of the location. As YHWH warned Solomon as recorded in 1 Kings 9:6-8, when
Solomon and his descendants disobeyed YHWH, the temple was rejected and
destroyed, and the nation was even divided into two. It is clear that the locus of worship
the God intended was more than Jerusalem or Gerizim. Similarly, the temple that God
refers to (2 Sam. 7:13) was not made of brick-and-mortar. It is the Israelite people, not
YHWH, who expressed a preference for the location of worship.

4.13 Literary Analysis of John 4:22
According to John 4:22, Jesus said to the Samaritan woman “ὑμεῖς προσκυνεῖτε ὃ οὐκ
οἴδατε: ἡμεῖς προσκυνοῦμεν ὃ οἴδαμεν, ὅτι ἡ σωτηρία ἐκ τῶν Ἰουδαίων ἐστίν” (You
worship what you do not know; we worship what we know, for salvation is from the
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Jews). The grammar of this verse is significant in that Jesus used the plural pronouns
“ὑμεῖς” (you) and “ἡμεῖς” (we). Although Jesus was talking to a Samaritan woman,
his use of “ὑμεῖς” implied he was not only addressing the woman as an individual but
also as a part of the Samaritans collectively.217 As mentioned previously, the people in
Samaria historically had engaged in worship of other gods from Assyria together with
the local deity (2 Kings 17:25-28). Traditionally, though, the Samaritans called
themselves keepers of the truth and believed that they were the true guardians of the
Torah of Moses, they did not wholly renounce idolatry.218 They were even known to
bury some idols that they worshiped as gods and other objects of worship on Mount
Gerizim. 219

Furthermore, by the time of Jesus, the focus of Samaritans had been diverted from the
object of worship to the place of worship, and that the place had become a source of
national pride.220 Barrett contends that Jesus highlighted the illusory nature of the
Samaritan religion since it focused on knowledge but was ignorant about the true
God.221 In contrast, while Jewish temple worship may have been in “a mess,”222 Jesus
held that “ἡμεῖς” (we), “Ἰουδαίων” (the Jews), at least, worshiped what they knew.
The narrative continues with the striking statement of Jesus, “ὅτι ἡ σωτηρία ἐκ τῶν
Ἰουδαίων ἐστίν” (salvation is from the Jews) (v. 22b). Scholars are divided into two
schools of thought on the interpretation of the preposition “ἐκ.” Francis Moloney,223
Thettayil,224 Barrett,225 and Carson226 take the preposition as “from,” while Richard
Shepherd,227 William Marsh,228 and the AV follow the “of” interpretation. On the other
hand, Rudolf Bultmann is one scholar who disagrees with both “from” and “of”
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interpretations. He finds it difficult to accept the statement “salvation is from/of the
Jews” because, in his view, it is incompatible with Johannine theology.229 In
Bultmann’s opinion, “v. 22 is completely or partially an editorial gloss,”230 which
causes him to question “how the Johannine Jesus, who constantly disassociates himself
from the Jews could have made such a statement.”231
When the preposition “ἐκ” is translated as “from” it would mean that salvation
originates from the Jews. When preposition “ἐκ” is translated as “of” the meaning is
salvation belongs to the Jews, implying that the Jews have the authority to distribute it
to others. Thettayil contends that both of the translations are correct grammatically but
continues by acknowledging that “Johannine view of salvation is that it is for all who
accept it (1:12).”232 For Brooke Foss Westcott, “ἐκ .. ἐστίν” means “proceeds from”
and not “belongs to.”233 God first reveals the coming of the Saviour upon the fall of
Adam in the Garden of Eden (Genesis 3:15), and subsequently in Genesis 12:3 where
the Saviour was described as a descendant of Abraham, who would bless the whole
world. This same revelation was given to King David, seemingly indicating that the
Messiah was to be a descendant of David (2 Samuel 7:12-13). Jesus was not only a
descendent of David (Matt. 1:1), he was born in Bethlehem, the village where David
lived (John 7:42). Salvation, therefore, proceeds through Jesus the Messiah (John
14:6), a Jew, and it is meant for everyone who believes in him (John 3:16).
The modern use of the term “Jew” is generally in reference to a certain ethnic group,
and thus causes unnecessary misunderstanding of the biblical meaning of the term. It
is an English term for the Hebrew word Yahudim, which means “Yahweh’s people.”234
The purpose of God designating a certain group of human beings as “his people” is to
bless other nations through them as he had promised to Abraham (Gen. 12:1-2;7). It
should be noted that Abraham was a Chaldean (Gen. 11:27-28). He was neither a Jew
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nor Israelite and is not described as such in the Scriptures. However, after entering into
a covenant established by Yahweh (YHWH), Abraham was blessed to become “the
ancestor of a multitude of nations” (Gen. 17:4). He, then, was credited with
“righteousness through his faith” (Rom. 4:13) in YHWH’s promise.235 For that reason,
Jesus declares to those who claim, “Abraham is our father” (John 8:39) that descent
from Abraham does not automatically qualify them as the children of God – i.e.
Yahudim, unless they believe in the one sent by Yahweh (YHWH) to set them free
from their sins (John 8:40-47).
The term “Jew” is derived from the Hebrew term ( יהודיy’hudi) (Jer. 34:9),236 which is
derived from the name of the fourth son of Israel (Jacob), ( יְהּודָ הY’hudah) (Gen. 29:35).
After the death of Judah, the name was given to his descendants, and the territory
allocated to them (Josh. 15:1). After the nation of Israel was divided into two
kingdoms, the name “Judah” was used for the Southern Kingdom (1 Kings 12:17).
After the destruction of the Northern Kingdom, the Southern Kingdom “Judah”
became the restored Kingdom of Israel, and from that time, the term ( יהודיy’hudi) was
applied to all Israelites regardless of their tribes.237
The term is pronounced “Yehudi” or “Yahudi,” depending on the local dialect. It
occurs 74 times in the Masoretic text of the Hebrew Bible. The Septuagint renders the
Hebrew Y’hudi and the Aramaic Y’hudai as Ἰουδαῖος (Ioudaios) in Greek, while the
plural Y’hudim is translated as Ἰουδαῖοι (Ioudaioi). Following the Greek translation,
the Latin Vulgate renders the term as Iudaeus. The plural form ( הַ יְהּודיםY’hudim) which
first appears in 2 Kings 16:6 referring to the people, is rendered as “Judeans” by
NRSV, “Jews” by AV, and “the men of Judah” by ESV respectively. This same word
Y’hudim appears in 2 Chronicles 32:18 in which it refers to the language used by the
people.
This term is translated variously as “in the Jew’s speech” by AV, and “language of
Judah” by both NRSV and ESV. Thus, the modern use of the English terms Jew,
Jewish, and Judean in the New Testament could refer to the people, religion or the
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language; Judah and Judea, on the other hand, are designations referring to the land of
the people.238 When the context dictates that Judah refers to the people, it is normally
rendered as “the tribe of Judah” or “the house of Judah.”239 James Cumming remarks
that Y’hudim are the people called after the name of their God, Yahweh (YHWH).240
This notion is repeatedly found in the Scriptures: for example, “my people upon whom
my name is called” (2 Chron. 7:14); “and your name is called upon us” (Jer. 14:9);
“all the nations who are called by my name” (Amos 9:12); and “your city and your
people bear your name” (Dan. 9:19). Moreover, the thought is stated explicitly in
Deuteronomy 28:9-10:
The Lord will establish you as a holy people to himself, as he
has sworn to you, if you keep the commandments of the Lord
your God and walk in his ways. All the peoples of the earth
shall see that you are called by the name of the Lord, and they
shall be afraid of you.
The Greek word for “salvation” in this verse is “σωτηρία,” which is translated as
“save,” “saving,” “salvation,” “deliver,” or “rescue” in Strong’s Exhaustive
Concordance of the Bible.241 The very meaning of Jesus in Hebrew ( יהושעYahshua) 242
is “Yahweh the Saviour” or “Yahweh saves.”243 For that reason, an angel of the Lord
appeared to Joseph in a dream and said, Mary “will bear a son, and you are to name
him Jesus, for he will save his people from their sins” (Matt. 1:21, emphasis added).
Thus, “salvation” is the result of the work of Yahweh, who became Yahshua in the
flesh, and who was given into the care of Yahudim parents (John 1:14).
When Jesus said, “salvation is from the Jews” (John 4:22b, emphasis added), he meant
salvation has its “origin in the Jews,”244 and not from the Samaritans nor from any other
nation. The Samaritan version of Genesis 49:10 even states that “Shiloh” - the
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promised deliverer of all Israelites, both Jews and Samaritans - was to come from the
tribe of Judah. Therefore, the claim made by Jesus that salvation is from/of the Jews
is yet another reminder of what had been recorded in both the Samaritan and Jewish
versions of the Pentateuch.

4.14 Conclusion
It is evident from the above discussions that both Jews and Samaritans took pride in
their own culture and religion than the God that they claimed to worship. In fact, the
Jews and the people of Samaria were the same people, the Israelites, until the nation
was divided into two parts. Due to religious and cultural differences, they became
hostile to one another for many generations. The Jews were so proud of the Jerusalem
temple while Samaritans believed the proper place of worship was Mount Gerizim.
The city of Jerusalem was established by King David initially for himself, not YHWH,
and again it was King David who insisted building a temple for YHWH despite being
disapproved by YHWH. Similarly, Samaritans were attached to Mount Gerizim, and
the place of worship was more important to them than whom they worshiped. Upon a
query of a woman from Samaria about the proper place of worship, Jesus declared in
the heart land of Samaria that the proper place of worship was going to take place in a
person’s life, not on Mount Gerizim nor in Jerusalem.
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CHAPTER 5: LITERARY ANALYSIS OF John 4:23-24

After Jesus had drawn attention to the religious differences between the Jews and
Samaritans, he continued to declare more than the woman could have ever anticipated
by stating as recorded in John 4:23-24 (presented in Greek and English versions),
ἀλλὰ ἔρχεται ὥρα, καὶ νῦν ἐστιν, ὅτε οἱ ἀληθινοὶ προσκυνηταὶ
προσκυνήσουσιν τῷ πατρὶ ἐν πνεύματι καὶ ἀληθείᾳ: καὶ γὰρ ὁ
πατὴρ τοιούτους ζητεῖ τοὺς προσκυνοῦντας αὐτόν. πνεῦμα ὁ
θεός, καὶ τοὺς προσκυνοῦντας αὐτὸν ἐν πνεύματι καὶ ἀληθείᾳ
δεῖ προσκυνεῖν.
But the hour is coming, and is now here, when the true
worshipers will worship the Father in spirit and truth, for the
Father is seeking such people to worship him. God is spirit,
and those who worship him must worship in spirit and truth.
While it is unclear how much of this statement was understood by the Samaritan
woman, she did grasp its messianic implications. Jesus’ use of the word “ὰλλὰ” (v. 23)
continues on from his earlier statement “ὅτι ἡ σωτηρία ἐκ τῶν Ἰουδαίων ἐστίν” (v.
22b). “ἔρχεται ὥρα” in verse 23 repeats his earlier statement in verse 21 with the
addition that the “ὥρα” (time) is not far away but “νῦν ἐστίν” (now here).
The meaning and implications of “ὥρα,” however, are subject to debate. According to
Klink, “ὥρα” in this statement is a technical term in John’s gospel, and is used to “refer
to the death of Jesus on the cross.”1 For Raymond Brown, the term is employed in John
as an eschatological reference to the kingdom, which is “in the future, and yet it is at
hand.”2 The scholarly consensus for the “ὥρα,” as it appears in verse 23, is to interpret
it as “a point of time as an occasion for an event.”3 Such an “occasion for an event”
refers to the time when Jesus will make possible to worship “the Father in spirit and
truth.” According to Jesus, this time is “coming, and is now here.”4
Jesus’ statement about worshiping “the Father in spirit and truth” has also been
interpreted by scholars in different ways. According to Thettayil, each interpretation
1.
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depends upon “the way the exegete interprets “πνεῦμα” and “truth” individually.”5
Carson, for example, explains that God had appointed the Israelite nation to be
instrumental in his plan for salvation for humankind, and a time was coming, and in
fact was already here, when all worshipers, regardless of their background, would be
set free to worship the Father in the way the Father had prepared.6

5.1 Spirit
One of the key questions to be faced by exegetes of John 4:23-24 is, what exactly does
Jesus mean when he says “πνεῦμα ὁ θεός”? Bryant and Krause are two scholars who
advocate that the expression should be understood as a theological/philosophical
statement about the nature of God, and contend that,
God is not confined to space and time in temples (Acts 7:48),
he is not made of material, as idolaters (even the Stoics)
contended (Acts 17:29), and he is not an abstract, impersonal
force but a personal being.7 (Parentheses in original).
However, other commentators offer a variety of other interpretations of this phrase.
The English word for “spirit” in the Scriptures is derived from the Greek word
“πνεῦμα” (pneuma), which in turn, is the Septuagint translation of the Hebrew word
ַ( ְ֣רּוחruach). Both literally mean “wind” or “breath.”8
In the Hebrew Scriptures, the word ruach appears 389 times, and refers to “wind,”
“breath,” and “God.”9 It may simply mean “wind” which is invisible but can be
experienced and known by its effects, and therefore, it is often regarded as representing
a force of the invisible.10 For example: “a wind from God swept over the face of the
waters” (Gen. 1:2); “in the garden at the time of the evening breeze” (Gen. 3:8); and
“east wind” (Exod. 10:13, Exod. 14:21). It is ruach (wind) that can destroy buildings
(Ezek. 13:13), and wreck ships (Ezek. 27:26). It is also understood to be the breath of
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life (Jer. 10:14), and its presence provides and sustains life (Ezek. 37:5-6), while its
absence means death (Ps. 104:29). It is God’s ruach that gave power to the cherubim
(Ezek. 1:12) and Samson (Judg. 13:25), as well as setting the prophet Ezekiel on his
feet (Ezek. 2:2).

The concept of pneuma expressed in Greek philosophy and natural sciences has much
in common with the way in that ruach functions within the thought of the Israelites.
For the Greek philosopher Aristotle, pneuma is “the breath of life that gives soul to
varying degrees.”11 Pneuma is regarded as “a chief organ of the soul,” and thus is not
a metaphysical principle but vital force and substance that “generates and permeates
all things,” as well as that which embodies God in the inner being of humanity.12 In the
Fourth Gospel, Jesus is quoted as saying, “The wind blows where it chooses, and you
hear the sound of it, but you do not know where it comes from or where it goes. So, it
is with everyone who is born of the Spirit” (John 3:8). He is referring, of course, to
ruach (breath) that gives life to the animal or human body (Gen. 7:22).
In Jesus’ statement of “πνεῦμα ὁ θεός” (John 4:24a), biblical commentators note that
πνεῦμα is anarthrous, without an article, which leads some scholars to conclude that
the statement is ambiguous in terms of interpreting its exact meaning.13 While scholars
remain divided over how to translate anarthrous terms, Daniel Wallace advocates that
they are best interpreted in strict accordance with the grammatical context in which
they are found.14 Carson contends that the significance of “worshiping the Father in
spirit and truth” clearly depends on the meaning of the simple clause, “πνεῦμα ὁ
θεός.”15 There are several schools of thought about how to translate this passage into
English. The King James Version translates “πνεῦμα ὁ θεός” as “God is a spirit” with
the indefinite article “a” followed by the lowercase “s” for spirit. Pere Lagrange agrees
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with this translation.16 However, Merrill Tenny argues that the correct translation is
“God is a Spirit” with the capital “s” for spirit.17
On the other hand, according to John Bernard, the correct translation for “πνεῦμα ὁ
θεός” is “God is Spirit” without an article, because “πνεῦμα” being anarthrous.18
Bernard’s argument is similar to the approach taken by the New Living Translation
which translates the passage as “God is Spirit” capitalising “Spirit.” Bernard notes that
“the spirituality of God was an essential tenet of Judaism,” rather than the person of
God.19 Hence, for Bernard, the term “God is Spirit” with a capital “s” for spirit should
not necessarily be read as a reference to the Holy Spirit, the third person of the Trinity.
Despite conceding that the absence of the article in the original text, Thettayil insists
that the author would have a specific “πνεῦμα” in mind when writing “πνεῦμα ὁ
θεός.”20 This leads Thettayil to assert that the correct translation of the phrase is “God
is Spirit,” meaning the Holy Spirit.21 Anthony Thiselton’s understanding of this phrase
is remarkably similar to that of Thettayil. He notes that since the Johannine Spirit is
clearly “derived from Christ and is emphatically not an impersonal force,” the correct
translation of the phrase is “God is Spirit” without an article but with capital “s.”22

By way of contrast, other versions such as the ESV, NRSV, NASB, RSV and NIV
(1984) consistently use lowercase “spirit” when translating “πνεῦμα” or “πνεύματι.”
These versions, therefore, translate John 4:24 as, “God is spirit, and those who worship
him must worship in spirit and truth.” The translators of the ESV explains the reason
for using lowercase “s” for “spirit” without an article in their translations:
This verse represents the classical statement on the nature of
God as spirit. The phrase means that God is invisible (Col.
1:15; 1 Tim. 1:17; Heb. 11:27) as opposed to the physical or
material nature of man (John 1:18; 3:6). The word order of this
phrase puts an emphasis on “spirit,” and the statement is
16. Pere M. J. Lagrange, The Gospel of Jesus Christ, trans. Members of the English Dominican
Province (Westminister: Newman Press, 1938), 115.
17. Merrill C. Tenney, John: The Gospel of Belief: An Analytic Study of the Text (Grand Rapids:
William B. Eerdmans, 1997), 95.
18. John H. Bernard, A Critical and Exegetical Commentary on the Gospel of John (Edinburgh: T &
T Clark, 1928), 150.
19. Bernard, Exegetical Commentary, 150-51.
20. Thettayil, In Spirit and Truth, 131-39.
21. Thettayil, In Spirit and Truth, 131-39.
22. Anthony C. Thiselton, A Shorter Guide to the Holy Spirit: Bible, Doctrine, Experience (Grand
Rapids: William B. Eerdmans, 2016), 61.
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essentially emphatic. Man could never comprehend the
invisible God unless he revealed himself, as he did in Scripture
and the incarnation.23 (Parentheses and quotation marks in
original).
Carson shares a similar view, explaining that
by ‘God is spirit’ (not ‘God is a sprit’), Jesus is not suggesting
that God is one spirit amongst many, nor simply that he is
incorporeal in the Stoic sense, nor that ‘spirit’ characterizes
what God is like, in the same was that flesh, location, and
corporeality characterize what human beings and their world
are like: the parallelism of Is. 31:3, ‘But the Egyptians are men
and not God; their horses are flesh and not spirit’. 24
(Parentheses and quotation marks in original).

In a similar manner, Andreas Köstenberger argues that “πνεῦμα” in this statement does
not necessarily refer to the Holy Spirit, the third person of the Trinity but rather
“designates an attribute of God.”25 In Köstenberger’s view, “πνεῦμα ὁ θεός” is similar
to the expressions “God is light” (1 John 1:5), and “God is love” (1 John 4:8). He,
therefore, contends that “πνεῦμα ὁ θεός” must be translated as “God is spirit,” rather
than “God is a spirit.”26 This argument is based on the notion that God is a spiritual
being, a view that is clearly taught in the Old Testament. 27 Similarly, the correct
translation of “πνεῦμα ὁ θεός,” for Harris, is “God is spirit” due to the fact that God is
supernatural and non-material.28 When the Israelites were freed from Egypt, they were
commanded not to make idols “in the form of anything” (Exod. 20:4). This is because
YHWH, who redeemed them from the bondage of slavery and brought them out of the
land of Egypt (Exod. 20:2), is spirit.

The spiritual nature of God is clearly understood by the early church theologian, Justin
Martyr. He notes that God cannot be named nor restricted by time and space because

23. John MacArthur, The MacArthur Study Bible: English Standard Version (Illinois: Crossway,
2010).
24. Carson, John, 225.
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26. Köstenberger, "John," 439.
27. Wilfred Hildebrandt, An Old Testament Theology of the Spirit of God (Eugene: Wipf & Stock,
2019), 18.
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God is totally transcendent.29 For John Lange, “πνεῦμα ὁ θεός” means God is spiritual
and immaterial.30 These thoughts are entirely consistent with the biblical record. The
Psalmist, for example, provides the description of the timelessness of God profoundly:
“For a thousand years in your sight are but as yesterday when it is past, or as a watch
in the night” (Ps. 90:4). Moses also explained the immaterial nature of God to the
Israelites in the wilderness, “Then the Lord spoke to you out of the midst of fire. You
heard the sound of words but saw no form; there was only a voice” (Deut. 4:12).
Sanders and Mastin suggest that “πνεῦμα ὁ θεός” is a metaphor of God’s mode of
operation, as living and life-giving power.31 A similar view is offered by James Dunn,
who argues that “πνεῦμα ὁ θεός” is not a definition of the being of God.32 For Aquinas,
the phrase is translated as “God is spirit” with lowercase “s” for spirit to mean that
“God is incorporeal,” and that “he is a life-giver.”33 In other words, spirit is the nature
of God,”34 for “a spirit does not have flesh and bones” (Luke 24:39). The Apostle Paul
writes to the Colossians that God is the “invisible God” (Col. 1:15) before concluding
one of his pastoral letters with the benediction: “To the King of the ages, immortal,
invisible, the only God, be honor and glory forever and ever. Amen” (1 Tim. 1:17,
emphasis added).
The author of the Fourth Gospel appears to have great interest in “πνεῦμα,” using the
term on numerous occasions, sometimes with different meanings. Several studies have
examined “πνεῦμα” as it appears in the Fourth Gospel, concluding that in many
instances the term refers to the Holy Spirit. At the same time, there are several
instances in which the term does not point to the Holy Spirit. For example, Jesus was
deeply moved in “πνεῦμα” (11:33), and Jesus was troubled in “πνεῦμα” (12:27; 13:21).

29. Justin Martyr, The Fathers of the Church: First Apology, the Second Apology, Dialogue with
Trypho, Exhortation to the Greeks, Discourse to the Greeks, the Monarchy of the Rule of God,
trans. Thomas B. Falls, vol. 6 (Baltimore, MD: Catholic University of America Press, 2008),
125-26.
30. John Peter Lange, The Gospel according to John: an Exegetical and Doctrinal Commentary,
trans. Philip Schaff (Wipf & Stock, 2007), 162.
31. Sanders and Mastin, St John, 147.
32. James D. G Dunn, Jesus and the Spirit : a study of the religious and charismatic experience of
Jesus and the first Christians as reflected in the New Testament (Grand Rapids: William B.
Eerdmans, 1997), 353.
33. Aquinas Saint Thomas, Daniel Keating, and Matthew Levering, Commentary on the Gospel of
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It could, therefore, be concluded that the statement “πνεῦμα ὁ θεός” simply means that
God is not in human embodied and is without physical form. In this sense, God is a
spiritual being, one who is free of all limitations of space and time.35

5.2 Worship in spirit
After examining the term “spirit,” the next question to be considered is how a person
is able to “worship in spirit,” in accordance with the pattern enunciated by Jesus. As
discussed above, God is spirit and requires spiritual worship from his worshipers.
Another question that needs to be considered is whether that implies Jesus is
demanding the impossible of human beings. For this reason, Jesus said, “the hour is
coming, and is now here” to the Samaritan woman (John 4:23). This was Jesus in the
presence of the woman, declaring that the hour was imminent when human beings,
though remaining “in the flesh” would, nevertheless, be freed to worship the Father in
spirit. In fact, since Jesus himself, according to John 1:14, is God in the flesh, his
temporal and spatial presence to the world via the incarnation, has demonstrated that
this type of worship possible.
In order to understand the nature and source of “spirit” in which the Father is to be
worshiped, the exegetes cannot overlook the conversation between Jesus and
Nicodemus in John 3. Edwin Blum,36 Tricia Gates Brown,37 and Larry Richards and
Lawrence Richards38 are some of several commentators who have identified the
importance of the profound connections existing between the Nicodemus narrative in
chapter 3, and Jesus’ conversation with the Samaritan woman in John 4.

Before those connections can be fully explored, it will be necessary to consider the
reasons behind the apparent separation of these texts in different chapters. The chapter
and verse divisions as seen in the Bible are not the work of the biblical authors39 but

35. McCall, "Neither Gerizim," 12.
36. Edwin A. Blum, "John," in Bible Knowledge Commentary: An Exposition of the Scriptures by
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1983), 284.
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these divisions were first introduced into the entire Bible by Stephanus in his Latin
Vulgate edition in 1555 CE.40 Since then, Bible publishers followed this approach to
date. As a result, there are obvious negative impacts upon the way the readers
subsequently approach the Bible.41 Despite the good intention of the chapter and verse
divisions for the purpose of convenience for reference and quotation for readers, Smith
views that these additions obscure some of the literary structures in the Bible.42

For example, the chapter arrangement in the Fourth Gospel creates the impression that
each chapter is an independent unit, thereby diminishing the importance of context for
a particular passage in the narrative as a whole. Osborne notes the importance of the
context in an exegetical study, arguing that it is important to adequately consider the
structural development of the author’s message at both the book and paragraph levels.43
These observations are particularly true for the stories of Nicodemus and the Samaritan
woman, where their placement within the narrative is not coincidental but rather is
meant to be read side by side as “the two narratives have a united function.”44 Similar
remarks are made by Moloney, who argues that the entire chapter 2 of John to 4:54 is
a single literary unit with similar theological theme.45

As recorded in John 3, Nicodemus approached Jesus at night to engage in
conversation. Jesus said that in order to belong to the kingdom of God Nicodemus
needed to be “born again” (John 3:3). Nicodemus is introduced as a “Pharisee” who
was most likely a member of the Sanhedrin, the Jewish ruling council (John 3:1).46
Hence, he was a “religious as well as a political leader.”47 Jesus referred to him as a
“διδάσκαλος τοῦ Ἰσραὴλ” (teacher of Israel) (John 3:10). Therefore, Nicodemus could
be considered a senior figure who interpreted the religious laws as they applied in the
day to day lives of the Jews.48
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When Nicodemus came to Jesus, he acknowledged that Jesus was both a Rabbi and a
teacher originating from God (John 3:2). By addressing Jesus as “Рαββί” (Rabbi),
Nicodemus as “a leader of Jews” bestowed the respect due a professional teacher of
Judaism upon Jesus.49 Furthermore, Nicodemus also referred to Jesus as a
“διδάσκαλος” (teacher), “ἀπὸ ϴεοῦ ἐλήλυθας” (who has come from God). This
approach demonstrated that he considered Jesus to be “a religious authority to the
highest degree.”50 In addition, Nicodemus may have been referring to the Jewish
leadership when he admitted that he and others knew Jesus’ true identity by saying,
“οἴδαμεν” (we know). In this regard, Klink notes that John’s use of the preposition
“ἀπὸ” (from) in reference to the heavenly origin of Jesus was intentional.51

Directly after the discussion with Nicodemus, the Fourth Gospel records that Jesus
engaged in conversation with a Samaritan woman at the well. This time, however, it
was Jesus who initiated the conversation. It becomes clear that John 3 and 4 share
thematic points about spiritual life, explaining why the author placed them one after
the other.52 In terms of literary context, however, Nicodemus and the Samaritan woman
contrast sharply. There are very obvious differences between the two accounts: a man
and a woman; a Jew and a Samaritan; a religious leader and a person of questionable
moral character; an encounter at night and another in daylight. Paul Anderson remarks
that while it was Nicodemus who came to Jesus, it was Jesus who approached the
Samaritan woman and initiated the conversation.53 This style of writing is what
Anderson calls “Johannine dualism,” which presents “a striking set of polar opposites”
– e.g. flesh and spirit; light and darkness; life and death; heaven and earth; and good
and evil.54 In the narratives of John 3 and 4, Brown observes that while Nicodemus
appeared perplexed by Jesus and his words, the Samaritan woman appeared
increasingly engaged, as the conversations unfolded.55
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In both conversations, Jesus showed compassion on them, offering the gift of eternal
life, but the way in which he delivered his message differed in each narrative. To the
Samaritan woman, Jesus offered “the living water” that would spring up into “eternal
life” (John 4:14). However, to the religious Nicodemus, Jesus offered a warning
saying, “Truly, truly, I say to you, unless one is born again he cannot see the kingdom
of God” (John 3:3). Jesus’ use of “ἀμὴν ἀμὴν λέγω σοι” (truly, truly, I say to you)
implied the gravity of what Jesus was saying. He was telling Nicodemus explicitly that
being born a Jew and holding religious office, in and of itself, was no guarantee of
entering the kingdom of God. Nicodemus struggled to understand what Jesus meant,
especially, the phrase “γεννηθῇ ἄνωθεν” (be born from above). The Greek term
“ἄνωθεν” could be translated as an adverb of time to mean “again” or an adverb of
place to mean “from above.” Hence, to gain clarity, he enquired, “How can a man be
born when he is old? Can he enter a second time into his mother’s womb and be born?”
(John 3:4). When Jesus noticed that Nicodemus had difficulty grasping the concept,
he expressed it differently saying, “unless one is born of water and the Spirit, he cannot
enter the kingdom of God” (John 3:5).
In many ways, the study of “worship in spirit and truth” is fundamentally dependent
upon a prior interpretation of “γεννηθῇ ἐξ ὕδατος καὶ πνεύματος” (be born of water
and Spirit), a concept which may also be expressed as “γεννηθῇ ἄνωθεν” (be born from
above). John MacArthur argues that born of the Spirit refers to spiritual washing of the
human soul, which he contends a cleansing process accomplished only by the Holy
Spirit.56 In regard to worship in spirit and truth, MacArthur asserts that “spirit” does
not refer to the Holy Spirit but the human spirit that has been cleansed by the Holy
Spirit.57 Morris also in agreement with the notion that spirit in “worship in spirit” refers
to the human spirit.58 However, these understandings are contrary to those of many
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78

commentators including Barrett,59 Dodd,60 Brown,61 David Stern,62 Klink,63 Harris,64
Köstenberger,65 Carson,66 and Melony.67
The phrase “ὕδατος καὶ πνεύματος” (water and spirit) is a hendiadys,68 a Latinised
form of a Greek figure of speech “ἓν διὰ δυοῖν” (one through two) denoting one thing
that is expressed by a pair of terms.69 The fact that both “water and spirit” are
anarthrous. Thus, the phrase is governed by one preposition “ἐξ.” James Dunn explains
that the use of “water” with “Spirit” is intended to symbolise renewal by Spirit in
Johannine writings, a concept that is found also in the writings of Jewish Qumran
sect.”70
There are various views on the interpretation of “γεννηθῇ ἐξ ὕδατος καὶ πνεύματος.”
Not all of these views will be discussed here, but there are two views which are worthy
of mention for the purpose of this study. The first is the observation that to be “born
of water” refers to the “water baptism of repentance” ministry of John the Baptist.71
This view, however, is not relevant for this present study because Jesus did not claim
that submission to John’s baptism with water is a prerequisite for entering the kingdom
of God.
The second view is that expressions such as “born again/ from above” (John 3:3, 7),
“born of water and spirit” (John 3:5), and “born of the Spirit” are parallel and
synonymous. Thus, “born again/from above” and “born of water and spirit” mean the
same as “born of the Spirit.” Barrett agrees with this view and contends that the
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expression “of water and spirit” is a substituted phrase for “again/ from above.”72 Klink
has a similar understanding and suggests that the grammar of the phrase “born of water
and the Spirit” functions as an explanation of “born again/from above.”73 He goes on
to argue that the phrase “born of water and the Spirit” is a singular process, not a twostep process of birth.74 In other words, to be “born again” or “born of water and Spirit”
is to be “born of the Spirit.”
This expression is not isolated to the New Testament and the correlation of “water and
spirit” in John 3:5 is also found in the Hebrew Scriptures: “I will sprinkle clean water
upon you, and you shall be clean…, and a new spirit I will put within you” (Ezek.
36:25-26). Through the prophet Ezekiel, God had already promised the renewal of
Israel by the very same means outlined by Jesus. The “new spirit” is no other than
God’s own spirit as stated in Ezekiel 36:27, “I will put my Spirit within you.” Bruce
notes the significance of the statement for the kingdom of God is “a spiritual order,
which can be entered only by spiritual rebirth.”75 Indeed, it is so significant that Jesus
said to Nicodemus that “which is born of the flesh is flesh, and that which is born of
the Spirit is spirit” (John 3:6), and therefore, “you must be born again” (John 3:7).
Being “born again,” therefore, is another way of expression about the regeneration of
an individual who believes in the Son of God (John 3:16; 6:29) The implications of
these statements of Jesus to Nicodemus and the Samaritan woman derive from the fact
that since “God is spirit,” a human person must be re-born in the spirit in order to be
able to worship God in spirit.
In John 7:37-38, Jesus speaks about “living water” in the same terms used previously
to the Samaritan woman: “If anyone thirsts, let him come to me and drink. Whoever
believes in me, as the Scripture has said, ‘Out of his heart will flow rivers of living
water.’” The author of the Fourth Gospel, in the role of a narrator, explains: “Now this
he said about the Spirit, whom those who believed in him were to receive; for as yet
the Spirit had not been given, because Jesus was not yet glorified” (John 7:39). By
now it is clear that “living water” refers to the Holy Spirit, whom God bestows upon
those who believe in the Son of God (John 3:16). The living water that Jesus promised
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to the Samaritan woman at the well, therefore, was none other than the Holy Spirit as
described:
Everyone who drinks of this water will be thirsty again, but
whoever drinks of the water that I will give him will never be
thirsty again. The water that I will give him will become in him
a spring of water welling up to eternal life (John 4:13-14).
In this way, Jesus was offering to send the Holy Spirit to those who drink of the water
that he provides. Thus, to be able to worship “in spirit” firstly requires believing in the
Son of God, that is, to be “born again,” upon which believers will be given the “living
water” – the Holy Spirit (2 Cor. 1:22; Eph. 1:13-14). This is the process of God regenerating a fleshly-born individual to have a spiritual life, or to be also “in spirit” as
God himself is “spirit.” Therefore, such a person will have the knowledge of spiritual
matters.

During a conversation with his disciples, Jesus told them that he would ask the Father
and the Father would send them “παράκλητος” (Paraclete), a term translated as
“Advocate” (NRSV), “Helper” (ESV), and “Comforter” (AV) (John 14:16-17). At that
time, Jesus also promised that he would not abandon them saying, “I will not leave
you as orphan; I will come to you. Yet a little while and the world will see me no more,
but you will see me. Because I live, you also will live” (John 14:18-19). Thus, the
promise of Jesus to his disciples vividly reveals that he will come back to them in a
little while in a form that is invisible to the world. Johannine use of the adjective ἄλλον
(another) implies to another person or someone similar. For George Eldon Ladd, the
adjective “another” implies that Jesus himself had already been a Paraclete for his
disciples, and that now Jesus in the Spirit will continue the work.76 Moreover, in
Johannine epistle 1 John 2:1 describes Jesus is the “παράκλητος” (Paraclete). This
prompts John Ashton to assert that “the Paraclete is simply Jesus himself in another
guise.”77 However, Edward Schweizer is careful in his approach and contends that
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“Jesus Himself comes in the Paraclete, and yet He is not identical with Jesus of
Nazareth.”78

Jesus continues to explain to his disciples that the Advocate is the Spirit of truth, and
that the Advocate is the Holy Spirit (John 14:26). His purpose of sending the Advocate
or Spirit of truth or the Holy Spirit is similar to the purpose of the coming of Jesus into
this world – i.e. to teach (John 7:14; 14:26), witness (John 8:14; 15:26), convince
“κόσμος” (the world) about sin (John 3:18-20; 16:8-11). Yet neither Jesus nor the
Paraclete speaks of themselves (John 14:10; 16:13).79 Raymond Brown observes the
similarities between the historical Jesus and the Paraclete, and presents the coming of
Paraclete in the following terms:
The Paraclete will come; so as has Jesus come into the world
(v. 43; xvi. 28; xviii. 37). The Paraclete comes forth
(ἐκπορεύεσθαι) from the Father; so also did Jesus come forth
(xvi. 27-28: ἐξέρχεσθαι) from the Father. The Father will give
the Paraclete at Jesus’ request; so also the Father gave the Son
(iii. 16). The Father will send the Paraclete; so also Jesus was
sent by the Father (iii. 17 and passim). The Paraclete will be
sent in Jesus’ name; so also Jesus came in the Father’s name
(v. 43 - in many ways the Paraclete is to Jesus as Jesus is to the
Father).80 (Parentheses and emphasis in original).
Ladd makes a similar point by noting that Jesus says he is the truth (John 14:6), and
that the Paraclete is the Spirit of truth (John 14:16-17), which is the same as saying
Jesus is the Holy One of God (John 6:69) as is the Holy Spirit (John 14:26).81
Elsewhere, Jesus reminds his disciples to remember that he is with them always, “to
the end of the age” (Matt. 28:20). In keeping with the current discussion, it is similar
to say that Jesus, in the Paraclete, will come to stay with the disciples forever (John
14:16). It is very tempting for some commentators to identify the resurrected Jesus
with the Spirit because of valid reasons which support that conclusion.82
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There are significant differences in the descriptions “παράκλητος” and “πνεῦμα” in
the New Testament. When the LXX renders the Hebrew word ַ ְ֣רּוחin Greek, it uses the
grammatically neutral gender term “πνεῦμα.”83 That practice is consistent throughout
the New Testament, including the Gospel of John. However, Johannine thought and
description of “παράκλητος” indicates that the term Paraclete is to be understood as
masculine. Jesus’ statement on the Paraclete when written in Greek reads: “ὁ δὲ
παράκλητος τὸ πνεῦμα τὸ ἅγιον ὃ πέμψει ὁ πατήρ ἐν τῷ ὀνόματί μου ἐκεῖνος διδάξει
πάντα καὶ ὑπομνήσει ὑμᾶς πάντα ᾃ εἶπον ὑμῖν εγώ” (John 14:26). In this verse, John
employs the masculine pronoun “ἐκεῖνος” (he) in reference to the Paraclete. John
again uses the same first-person personal pronoun when describing “the Spirit of truth”
in John 15:26 which reads, “But when the Helper comes, whom I will send to you from
the Father, the Spirit of truth, who proceeds from the Father, he will bear witness about
me” (emphasis added).84 Another example of “ἐκεῖνος” (he) being used in reference to
“the Spirit of truth” occurs in John 16:13.
Thus, it can be concluded that the Johannine’ Paraclete, who is “the Holy Spirit” as
well as “the Spirit of truth,” must be understood as a masculine. Barrett notes that the
changes in gender are not “simply a matter of grammatical agreement with
παράκλητος; the Spirit is thought of in personal terms.”85 Jesus is the one who baptises
with the “Spirit” (John 1:33), that is, an individual receiving the “living water” that
Jesus offers upon being born again to eternal life (John 3:5). The “Spirit” is to stay
with believers forever (John 4:10). Therefore, the conclusion is that to “worship in
spirit” is worship with the regenerated life that has been baptised with the “Spirit.”

5.3 Truth
In order to realise “worship in spirit and truth” in a person’s life, the meaning of “truth”
must first be correctly understood. The search for the meaning of “truth” has always
been “at the centre of human endeavours” for over many centuries. It has captured the
attention of the greatest philosophers and theologians in history as they sought to
clarify what was meant by the truth.86 Peter Vardy even notes that the search for truth
83.
84.
85.
86.
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has become increasingly impractical as opinions about the subject become further and
further divided.87
Biblically, Jesus describes himself as “the way, the truth, and the life” (John 14:6).
Jesus’ statement implies that as he is the Messiah, he is the one who will set people
free, when the Holy Spirit comes and reveals the truth to them (John 8:32). Moreover,
in the passage being examined in this study, Jesus states that true worshipers will
“worship the Father in spirit and truth” (John 4:23-24). What, then, is this truth?
“Truth” is not a mere opinion or a worldview, but it is a statement about something
which may be verified by observation, examination, and review of evidence using
certain criteria.88 Schantz identifies three philosophical theories of truth within
contemporary academic discourse: correspondence theory, coherence theory, and
pragmatic theory. He then questions the adequacy and validity of these theories89 on
the grounds that,
Competing answers have been given: truth is correspondence,
truth is coherence, truth is pragmatical utility, truth is a
primitive unanalysable property, and truth is a disquotation. At
first glance, this plurality of answers might strike one as
surprising. Is there not a rather simple answer to this venerable
question? 90 (“disquotation” spelling in original).
Theologian and Christian apologist Ravi Zacharias also acknowledges that these
theories are not without flaws with respect to testing the “truth.”91 However, while
acknowledging the inadequacies, Zacharias contends that a combination of the three
theories, a method of enquiry called combinationalism or “systematic consistency” is
the best way for testing the “truth.”92 Geisler, though, disagrees with this proposal,
arguing that any combination of individually inadequate theories is bound to remain
“insufficient as a test for the truth” without correcting first the inherent inadequacies
of each theory before combining them.93 In reply, Zacharias explains that the
87. Vardy, Truth, 65.
88. Ravi Zacharias, The Real Face of Atheism (Grand Rapids: Baker Books, 2004), 173.
89. Richard Schantz, "Truth, Meaning, and Reference," in Current Issues in Theoretical Philosophy,
ed. Richard Schantz (Berlin, New York: Walter de Gruyter, 2002), 79.
90. Schantz, "Truth, Meaning," 1.
91. Zacharias, Atheism, 176.
92. Zacharias, Atheism, 176.
93. Norman L. Geisler, Christian Apologetics (Grand Rapids: Baker Books, 2013), 123.
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combination of several truth tests enhances their strengths and eliminates their
weaknesses of each theory, thereby enabling the proposed combination to achieve
what each theory could not attain by itself.94 Zacharias goes on to suggest that “truth”
first comes in individual or specific statements or claims, where each individual
statement corresponds to reality.95 Hence, for Zacharias, “truth is so indispensable to
each statement, and validity is indispensable to each deduction” that when all these
statements are put together, a coherent response to all the questions for “truth” must
be the result.96 In the case of a systematic contradiction existing in a statement, it will
become obvious that the propositions are false.97
Despite their differences in the process of testing the “truth,” both Zacharias and
Geisler aim for “logical consistency, empirical adequacy, and experiential relevance”
of the statements in order to arrive at the truth.98 Logical consistency is an assessment
about whether or not a statement is logically consistent, or obviously contradicts
another statement.99 Similarly, empirical adequacy questions whether evidence and
experience support the truth of a statement in real life.100 It is hardly surprising,
therefore, that the quest to define truth through philosophy is far from complete.

Theologians and biblical scholars are similarly engaged by the question of truth. John
Franke, for example, questions the meaning and significance of the claim that Jesus is
the “truth” in “a world filled with competing truth claims.”101 Teresa Okure points out
that obvious errors inherent within such discussions. She contends that truth is often
obscured by one’s cultural biases, something that is especially problematic when
reading the Scriptures where vigilance must be exercised so as not to bend the readings
towards one’s personal or communal interests and values.102 Instead, the Scriptures
should be approached with a receptive heart that is ready to receive insight that
transcends cultural limitations of both the biblical authors and readers.103 Okure’s
94. Zacharias, Atheism, 176.
95. Zacharias, Atheism, 162.
96. Zacharias, Atheism, 162.
97. Zacharias, Atheism, 162.
98. Zacharias, Atheism, 176. Geisler, Christian Apologetics, 135.
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observation is no more important than in the passage where Pilate famously asked
Jesus, “What is Truth?” (John 18:38). Whether Pilate was in jest or with all seriousness
is subject to much debate, but this discussion stands beyond the scope of this current
study. It is noted that for some reason, Jesus chose not to answer him.104
Andreas Köstenberger explores the ramifications of Pilate’s question and provides an
in depth analysis of the importance of “truth.”105 For Köstenberger, Jesus is the answer
to this question: as Jesus himself is the truth, sent by God to reveal the Father’s
salvation.106 Expanding this thought, Franke argues the gospel message is not “our
truth” or “your truth,” for truth is not found in abstract notions or theories; rather truth
is found in the person of Jesus Christ, the unique Son of God for he is the living
embodiment of truth.107 Lindsay summarises by remarking simply that Jesus Christ is
“the bestower of God’s Spirit and the full embodiment of God’s truth.”108

The Jewish understanding of truth in the Hebrew Scriptures is traditionally associated
with virtue, thus, implying that it is someone or something that is trustworthy, reliable,
and faithful.109 The English word “truth” in the New Testament is a translation of the
Greek word “άλήθεια” and the Hebrew word ( א ֱֶ֖מתemeth).110 However, it has been
observed that the Hebrew word  א ֱֶ֖מתand the Greek “άλήθεια” may not necessarily
convey the same meaning.111 The word translated as “truth,” emeth together with its
cognate, emunah are derived from the verb aman in Hebrew.112 Where aman could be
defined as to last, to make firm, to sustain or to support, both emeth and emunah, thus,
imply firmness, faithfulness or trustworthiness.113 In the Hebrew Scriptures, emeth
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conveys truth and truth telling, opposed to falsity and falsehood.114 The term emeth is
used to describe the faithfulness and truthfulness of YHWH in the Hebrew Scriptures.
The most significant occurrence of emeth appears in Isaiah 43:8-13, where YHWH
calls upon all the nations and people to come together and witness emeth, which is
translated in English as “truth” (v. 9). This is one of the examples of how the term
emeth is used throughout the Hebrew Scriptures to describe the faithfulness and
truthfulness of YHWH. In this way, YHWH reveals his faithfulness to humankind.

Moreover, emeth is mostly used in describing the character of God in the Hebrew
Scriptures, especially in the Psalms.115 The Psalmist declares, “your law is the truth”
(119:142 NRSV), and praises “the sum of your word is truth” (119:160 NRSV).
Elsewhere, God is described as the God of emeth (Isa. 65:16), who shows his emeth to
the people (Gen. 24:27; 32:10). Although the term emeth is a noun it is “not a mere
word or concept,” but describes one’s an action and character.116 In this sense, it is also
occasionally used in association with God’s people. Moses, for example, appointed
men of emeth to be judges for the people (Exod. 18:21), an instance where the meaning
of emeth “becomes essentially the revealed will of God.”117
The term emeth was first rendered and translated “άλήθεια” by the LXX.118 Emeth
appears 127 times in the Hebrew Scriptures, with 37 uses in Psalms alone,119 but the
LXX translates it as “άλήθεια” (truth) 86 times and “πίστις” (faith) six times. As
previously described, the cognate emunah is rendered “άλήθεια” 21 times and “πίστις”
19 times respectively in the LXX. Regardless of whether emeth is translated as “truth,”
“faith,” or “faithfulness” the Scriptures consistently speak of God in terms of his
faithfulness to always reveal the truth.120 The biblical Greek word “άλήθεια”
etymologically carries the lexical meaning of “non-concealment.”121 Thus, “άλήθεια”
indicates “a thing as it really is, not as it is concealed or falsified.”122 In other words, it
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implies something which is “no longer hidden” but instead “truthful” or “revealed.”123
What is important for this particular study, is that, in the Gospel of John, “truth” goes
beyond a philosophical or theological concept since it is a way of description about an
incarnational reality with profound implications.124
The author of the Fourth Gospel appears to be fascinated with “truth” as the term is
mentioned in numerous passages throughout the gospel. This is seen perhaps most
clearly in the Johannine description of Jesus as the Word of God who became flesh,
“the only Son from the Father, full of grace and truth” (John 1:14). In this verse,
“grace” and “truth” carry meanings similar to the Hebrew terms ֶ֖֙( ֶ֖֙ ֶ֖חסדhesedh) and א ֱֶ֖מת
(emeth) respectively.125 Lester Kuyper states that emeth is frequently paired together
with ֶ֖֙( ֶ֖֙ ֶ֖חסדhesedh) in the Hebrew Scriptures.126
This is significant inasmuch as it shows that the Johannine understanding of “truth”
originating in the Hebrew Scriptures, in which YHWH is known to show his hesedh
and emeth to the thousands who obey his commandments (Exod. 20:6-7). Moreover,
it is YHWH’s desire that his hesedh and emeth (grace and truth) to be central to the
lives of his people. This notion reflects in the Ten Commandments given to the
Israelites as the means through which human beings were to relate to him and each
other (Exod. 20:2-17).

In the Fourth Gospel, Jesus declares that the Word of God is truth (John 17:17), which
is similar to the Hebrew Scriptures where God is called “the God of truth” (Ps.31:5,
Isa. 65:16). Köstenberger notes that in Johannine thought, “truth” is at the heart of “a
personal, relational concept” that originates from “none other than God himself.”127
Moreover, the Apostle John, throughout the words of Jesus, declares that “truth” is not
merely concept but personal with the authority to set human beings free from sin (John
8:33). In regard to the authority exercised by Jesus Christ, John the Baptist also testifies
that “the Father loves the Son and has placed all things into his hand” (John 3:35), and
the Son, Jesus, gives the “Spirit” without measure (John 3:34). Johannine “truth,”
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therefore, is the truth about Jesus revealed through the Spirit. This “truth,” in turn, is
about his identity and purpose, namely, to give eternal life to “whoever believes in
him” (John 3:16) by granting them the right to enter the kingdom of God through being
born again of the Spirit (John 3:3-8). In this way, the whole concept of truth has
obvious connection with the Christological significance throughout the Fourth
Gospel.128 Tito Lyro, surely, is right remarking that the notion of truth in the Gospel of
John is, in fact, an accurate reflection of the definition of truth as it is found in the
whole New Testament.129
In summary, Johannine “truth” is the revelation or uncovering of something which is
hidden. It is originating from none other than God himself, and known as emeth in the
Hebrew Scriptures, in which YHWH is known to show his emeth to those who obey
him. Jesus’ promise of “the Spirit of truth” is the way through which the Word of God
is revealed to an individual (John 16:4-5) guiding people into all the truth as a part of
God’s revelation (John 16:13). In this way, whoever receives this revelation will come
to know the truth, and, as a consequence, be set free to be able to do the will of God
with clarity (John 8:32).

5.4 Worship in spirit and truth
Traditionally, worship was associated with a holy “τόπος” (place), or sacred site, such
as Mount Gerizim for the Samaritans, or the Jerusalem Temple for the Jews. The
reason for this was due to the object or objects necessary for the practice of worship
were present at a particular place or building. For example, the presence of the Ark of
the Covenant in the tabernacle meant that worship took place in and around the
tabernacle. Despite the disappearance of the Ark of the Covenant from the Second
Temple, worship continued to take place in the temple until its destruction in 70 CE.130
This happened because of transference of association from the object of worship in the
hearts and minds of the Jewish society despite the many respects in which the temple
differed from the First Temple. Even though the Second Temple had been extensively
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renovated and expanded by Herod the Great,”131 Jesus maintained that it was “τὸν
οἶκον τοῦ Πατρός μου” (the house of the Father of me) (John 2:16). Thus, Jesus
considered the temple, regardless of its builder, as a place of worship for the Jews up
to a certain time.
However, it becomes clear in Jesus’ conversation with the Samaritan woman that the
time had come when worship would no longer necessarily occur in a temple, or a
particular place. Jesus declared, “woman believe me, the hour is coming when you will
worship the Father neither on this mountain nor in Jerusalem” (John 4:21). According
to this verse, Jesus meant that the Samaritans would no longer need to be at Mount
Gerizim, nor the Jews in the Jerusalem Temple precincts in order to worship God.
According to Jesus,
the hour is coming, and now is here, when the true worshipers
will worship the Father in spirit and truth, for the Father is
seeking such people to worship him. God is spirit, and those
who worship him must worship in spirit and truth (John 4:2324).
If that is the case, the next question must relate to the means by which to worship the
Father in spirit and truth. After Jesus drove away the money changers and traders out
of the temple precincts, the Jews questioned his authority to do so, asking, “what sign
can you show us for doing this?” (John 2:13-18). In his answer, Jesus further angered
the religious authorities by telling them that he could destroy this temple and build it
again in three days, despite the fact that it had taken forty-six years to construct the
temple (John 2:19-20). They had valid reason to get angry with Jesus since the
Jerusalem Temple was revered by the Jews because it was believed to be the dwelling
place of YHWH.132 However, they did not understand what Jesus actually meant. John
explains that Jesus was speaking analogically by referring to the temple as if it were
his physical human body, not the literal Temple of Jerusalem (John 2:21). The
narrative suggests that Jesus himself was doing away with the literal temple of brickand-mortar133 firstly built by Solomon, subsequently by Zerubbabel and renovated by
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Herod. In other words, Jesus was now declaring that the focus of worship would no
longer be centred upon the temple; rather true worship as required by the Father, would
take place in and through him.

In fact, throughout the transition from tabernacle to successive temples in Jerusalem,
the key thought was not so much that YHWH dwelled permanently in such places, but
that YHWH chose to meet Moses or other subsequent leaders or priests in these places.
It was being revealed that Jesus is now the new “τόπος” the place of worship for
believers that enables them to access the Father in worship. This notion is vividly
articulated when Jesus says, “I am the way, the truth, and the life. No one comes to the
Father except through me” (John 14:6).
The expression that Jesus uses in relation to the Temple in Jerusalem – i.e. “ἐν τῇ οἰκίᾳ
τοῦ Πατρός μου” (in the house of the Father of me) (John 2:16) – is the same as which
he uses to inform the disciples of his death and resurrection (John 14:2). However, on
the latter occasion, “my Father’s house” refers not to the Jerusalem Temple, but to a
place with “many dwelling places” (John 14:2), where Jesus would go ahead and
prepare for his disciples so that where Jesus is, there they may be also (John 14:3). In
this way, Jesus reassures his disciples that although they might not see him for a little
while, he would not leave them without protection or provision (John 14:18). The only
thing that Jesus requires of the disciples is that they remain faithful and obedient:
“Those who love me will keep my word, and my Father will love them, and we will
come to them and make our home with them” (John 14:23). The use of such
expressions “ἐλευσόμεθα” (we will come) and “μονὴν” (home) in this verse strongly
indicates that the Father and the Son will come to dwell with the disciples in the form
of the Paraclete (John 14:16-17, 25).134

When viewed in this manner, Jesus is seen as the fulfilment of YHWH’s promise to
build a “house” for King David after David’s plan to build a house for YHWH was
rejected (2 Sam. 7:11-15, 1 Chron. 17:4). YHWH always intends that he himself is the
proper place of worship, a concept that is consistent with what Isaiah said about the
inability of a house made by human hands to contain the fullness of YHWH (Isa. 48:13,
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66:1). When the disciple Stephen testified before the Sanhedrin, he quoted these verses
prior to his execution: “the Most High does not dwell in houses made by hands” (Acts
7:48-50). Similarly, the Hebrews writer reminds his community that the Messiah will
come as a high priest through “the greater and perfect tent, not made with hands” (Heb.
9:11, 24).

The Fourth Gospel continues the theme by clearly revealing the true identity of Jesus
through the numerous periscopes within the gospel narrative (e.g. John 1:29, 41). The
writer’s intent, of course, is that his readers should comprehend that the promised new
covenant is fulfilled in Jesus, the one who gives the indwelling spirit, the Paraclete, to
everyone who believes in him (John 14:15-18, 20-21, 23). That, of course, is yet
another way of proclaiming,
But to all who did receive him, who believed in his name, he
gave the right to become children of God, who were born, not
of blood nor of the will of the flesh nor of the will of man, but
of God (John 1:12-13).
The qualification for being a true worshiper is not being a Jew or Samaritan, or coming
from a particular ethnic background, but through being a child of God (John 1:12).
Something similar applies to the place of worship: true worship is not restricted to a
certain location, e.g. Gerizim nor in Jerusalem, for true worshipers will worship “the
Father in spirit and truth” regardless of the place (John 4:21-24).
The significance of “worship in spirit and truth,” therefore, is not where people
worship but how they worship God. In the first instance, true worship is made possible
by Jesus, “Λόγος” (the Word) who became the flesh and dwelt (tabernacled) among
his people (John 1:14). Since God is spirit, the kingdom of God is a spiritual reality,
accessed only through spiritual rebirth. For this reason, Jesus told Nicodemus, “which
is born of the flesh is flesh, and which is born of the Spirit is spirit” (John 3:6), and
urged him, “You must be born again” (John 3:7) in order to enter the kingdom of God.
This highlights the fact that worshiping God “in spirit and truth” is only possible for a
person who has been “born again” or “born of the Spirit” in much the same way that
to be “born again” or “born of the Spirit” is only possible for those who believe that
Jesus is the Son of God (John 3:16).
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In regard to spiritual rebirth, John the Baptist testified that Jesus was the one who
would baptise believers in spirit. When Jesus offered the “living water” to the
Samaritan woman (John 4:10), he was in fact offering her the gift of the Holy Spirit:
On the last day of the feast, the great day, Jesus stood up and
cried out, “If anyone thirsts, let him come to me and drink.
Whoever believes in me, as the Scripture has said, ‘Out of his
heart will flow rivers of living water.’” Now this he said about
the Spirit, whom those who believed in him were to receive,
for as yet the Spirit had not been given, because Jesus was not
yet glorified (John 7:37-39, quotation marks in original).
As previously stated, the promise of Jesus to his disciples about returning in a form
that would be invisible to the world refers to the Paraclete, or the Holy Spirit, who is
the gift of the Father (Acts 1:4) indwelling those who believe in Jesus so that they are
enabled to continue his work (John 15:26). The human person, therefore, has become
the dwelling place or the temple of the Paraclete – the Holy Spirit who is also the
Spirit of truth (John 14:16, 17, 26). According to Jesus, the Paraclete will stay with
believers forever “to teach, to witness, and to convince” the world about the reality of
sin and its consequences (16:8-11). In this way, the Spirit of truth will not speak of
himself but continually reveal the Word of God so that the followers of Jesus are
guided into all truth, which humankind in the flesh is unable to understand on their
own (John 16:13-14). In addition, anyone who is “born of the Spirit” will experience
discernment of spiritual matters since Jesus, who is the truth, will become truth in
them, and for them (John 14:6). Such truth will only be received as divine revelation
by those who are born again of the Spirit.
When Jesus declares that “God is spirit” and that he requires worshipers to worship
the Father in “spirit and truth” (John 4:24), Jesus is saying that those who offer “true
worship,” or worship which the Father desires, will be those who have received
spiritual life. This is achieved by having faith in the promised Messiah who gives the
indwelling spirit upon believing in him. In other words, Jesus himself is the means of
the entire worship process because “worship in spirit and truth” is, after all, fulfilled
in Jesus and made possible by Jesus.
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Upon hearing Jesus’ word about worship, the Samaritan woman was perplexed, and at
the same time struggled to understand all that Jesus said. Seeking additional clarity,
she said to Jesus, “I know that Messiah is coming. When he comes, he will tell us all
things” (John 4:25), to which Jesus replied, “I who speak to you am he” (v. 26). This
short interaction between Jesus and the Samaritan woman is the climatic point of
revelation in the pericope because, at that point, the woman suddenly realised that she
had something to share and rushed back to her city to testify about Jesus to her people
(vv. 28-29). Many of the Samaritans who heard the woman’s testimony came to
believe in Jesus, and then invited Jesus to stay with them (vv. 39-40).

The summary statement in the pericope being considered for this study clearly shows
that “worship in spirit and truth” actually took place among the Samaritan people in
their own city as they heard the woman’s testimony and Jesus’ teaching. After hearing
directly from Jesus, the Samaritans confessed by saying, “we know that this is indeed
the Saviour of the world” (John 4:41-42). In this way, “worship in spirit and truth”
took place among the Samaritan people in their own city on that day without any of
them having to go to Mount Gerizim.

5.5 Conclusion
It has become clear that worshiping the Father “in spirit and truth” is the process of
worshiping God by individuals who believe in the promised Messiah and have become
the children of God. It is Jesus the Messiah who gives the right to become children of
God upon having faith in him (John 1:12). It is only possible for those who possess the
spirit that makes them the children of God to worship God as Father. These children
of God are given the indwelling Spirit, the Paraclete, who is also the Spirit of truth
(John 14:17). Jesus himself says that he is the way, the truth and the life, and that no
one is able to access the Father except through him (John 14:6). The historical Jesus’
worldly ministry includes revealing God’s truth to humankind (John 8:45, 18:37).
Similarly, the task of Paraclete, in other words, the Spirit of Jesus is also to reveal
God’s truth to humankind. Therefore, worshiping the Father “in spirit and truth” is
only possible in the lives of those who were born of spirit, and given the indwelling
Spirit to them in truth.
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CHAPTER 6: EXEGETICAL SYNTHESIS AND CONCLUSION

6.1 Introduction
In his conversation with a woman from Samaria at Jacob’s well (John 4:6), Jesus
indicated that his Father sought the worship of those who would “worship in spirit and
truth” (John 4:23-24). This study has sought to bring clarity to what Jesus intended by
the phrase “worship in spirit and truth.” The findings of the study outlined below were
drawn after a careful and critical analysis of the biblical passage using the historicalgrammatical method of exegesis.

6.2 Exegetical Synthesis
The detailed discussion in the previous sections of this thesis have shown that an
interpretation of John 4:23-24 very much depends on the exegete’s understanding of
“πνεῦμα” (spirit) and “άλήθεια” (truth), together with “worship” and the phrase
“πνεῦμα ὁ θεός” because each term is an essential element of what Jesus taught the
Samaritan woman.1 The meaning of “worship in spirit and truth” is only determined
following a thorough exegetical examination of these terms in the context described in
the pericope of John 4:4-42.
Jesus’ statement of “worship in spirit and truth” sounds simple, yet raises several
complex questions concerning the process of worship, including what exactly is meant
by worship, the worshiper, and the object of worship. As stated above, worship is “the
feeling or expression of reverence and adoration for a deity,”2 thus, worshipers express
themselves by bowing down, praying, singing, dancing, or through other acts of
reverence.3
The finding of the study is that “worship” is an English translation of the Hebrew term
( שׇׁ חחshachah), and ( עבדabad), which mean “to bow down,” and “to serve or to
honour” respectively.4 In the New Testament, the term is associated with various Greek

1.
2.
3.
4.

Thettayil, In Spirit and Truth, 131.
Soanes and Stevenson, "Oxford Dictionary," 2031.
Walton, Matthews, and Chavalas, The IVP 452.
Benner, Ancient 275. Bernadeta, Worshiping, 119.
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words meaning “to kneel down in respect” or “to render service” to a revered or
supreme being.5 Hence, worship is both the means of approach or gaining access to
God, and the acts which express human response to the revelation of God. Although
there are many different ways through which people express reverence to/for God,
“worship” refers to the worshiper’s acknowledgement of YHWH for who he is, and
the admission of who the worshiper is in reference to YHWH.6
In regard to “spirit,” it is discovered that the English word is the translation of the
Greek word “πνεῦμα (pneuma),” which is a translation of the Hebrew word ְַ֣רּוח
(ruach).7 Both words carry the literal meaning of wind or breath.8 For the Israelites,
ruach is regarded as a force of the invisible,9 that gives power to the cherubim (Ezek.
1:12), to Samson (Judg. 13:25), and sets the prophet Ezekiel on his feet (Ezek. 2:2). In
the Gospel of John, the phrase “πνεῦμα ὁ θεός” (John 4:24a) is used without an article,
implying that God is a spiritual being, as understood in the Old Testament.10

As previously mentioned, worship is the method of approaching or gaining access to
God, Jesus, which in effect, redefines the rules and standard for worship when he says
that “true worshipers” are those who worship the Father “in spirit and truth” (John
4:23-24). Again, as noted previously, those who believe in Jesus receive spiritual
rebirth, and are called “children of God” (John 1:12-13). In this way, the children of
are given the indwelling Spirit, the Paraclete, as promised by Jesus prior to his
departure from his disciples (John 14:16). It becomes clear that Jesus is the one who
provides the means – i.e. the “living water” or the Spirit – through whom human beings
are enabled to worship God (John 4:10, 14; 7:38-39). This is how “worship in spirit”
becomes possible in a person’s life.
The study determines that “truth” is the English translation of the Greek word
“άλήθεια” and the Hebrew word ( א ֱֶ֖מתemeth).11 In the Old Testament, emeth conveys

5. Strong, Strong’s, 1313.
6. Saliers, "Worship," 289.
7. Bromiley, TDNT, 879.
8. Bromiley, TDNT, 879.
9. Bromiley, TDNT, 879.
10. Hildebrandt, Theology, 18.
11. Bromiley, TDNT, 37-38.
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the meaning of truth and truth telling, as opposed to falsity and falsehood.12 Thus, God
is described as the God of emeth (Isa. 65:16), who shows his emeth to the people (Gen.
24:27; 32:10) so that emeth becomes an essential element in the life of his people
(Exod. 20:2-17). The Gospel of John describes Jesus as the Word of God who became
flesh, “the only Son from the Father, full of grace and truth” (John 1:14). In this verse,
“grace” and “truth” have similar meanings to the Hebrew terms hesedh and emeth
respectively.13 Jesus gives the Spirit of truth to everyone who receives him for the
purpose of revealing the Word of God to them so they may understand accordingly
(John 8:31; 14:17). Such revelation is called the “truth” for those receiving it, so that
they will no longer need to speculate about the meaning of the Word of God since they
have received the indwelling Spirit of truth.

After bringing all of the above interpretations together, this study concludes that the
phrase “worship in spirit and truth” does not require a holy place or sacred site, such
as the Jerusalem Temple for the Jews, or Mount Gerizim for the Samaritans.
Nevertheless, “worship in spirit and truth” can take place in such places or any place
because true worship does not depend on the location but in a worshiper’s life. The
phrase “worship in spirit and truth” is employed by Jesus to draw attention away from
arguments based on cultural background or such about where to worship, redirecting
the discussion to the central issue of who is to be worshiped, and how that kind of
worship is made possible.14

During the time of Jesus, the Jewish traditional worship place, the Jerusalem Temple,
was the centre of their society and national pride. The construction of the first temple
was determined and insisted by King David despite YHWH forbade him and telling
him that it was YHWH who would be building a house for him instead. YHWH’s
intended house was going to be built by David’s offspring whom YHWH would raise
up after David’s death (2 Sam. 7:5-13). This is in reference to the coming “Son of
David,” Jesus the Messiah. However, David misunderstood or ignored YHWH and
commissioned his son Solomon to build the temple. This was how the Jerusalem
Temple effectively replaced the tabernacle where YHWH occasionally encounter

12. Hastings and Selbie, Dictionary, 950.
13. Kuyper, "Grace and Truth," 100.
14. Brown, The Gospel I-XII, 180.
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Moses and elders of the Israelites. After many years, Jesus declared to destroy the
Jerusalem Temple and rebuild in three days, which angered the Jews because they did
not know that Jesus was talking about the temple of his body (John 2:19-21).

The resurrected Jesus now takes the place of the temple as he has promised his
disciples that the Father is in him, and he is also in the Father (John 14:11). Similarly,
after the giving of the Paraclete to those who love and obey Jesus, they are in him as
he is in the Father (John 14:20). The receiving of the Paraclete is one of the
confirmations of becoming the children of God. This is the process of God
regenerating a fleshly-born human person to be re-born in the spirit having an eternal
life, which is a gift offered by Jesus to both Nicodemus and the Samaritan woman. It
is only possible for those who possess the spirit that makes them the children of God
to worship God as Father.

6.3 Conclusion
After careful analysis of the biblical passage and relevant literature in accordance with
the historical-grammatical method of the exegesis, this study concludes that “worship
in spirit and truth” means worshiping the Father by God’s children as being born of
spirit, being set freed and guided by the Spirit of truth upon believing in the saving
grace of the Saviour Jesus the Messiah. They are the true worshipers of God as the
Spirit of truth continually reveals the hidden Word of God, guiding them into all truth
to do the will of God in their lives.
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6.4 Recommendation for Further Research
Throughout this study and writings of the findings, it is uncovered certain interesting
areas that need additional study. Those areas include, but not limited to:
(1) the issues surrounding the concept and determination of the constriction of the
Jerusalem Temple by King David, and the reason underlying why King David
commissioned his son Solomon to construct the temple despite clear
disapproval from YHWH; and
(2) the pneumatological concerns within the Gospel of John.

Due to the scope and limitations of this study, these issues are recommended for further
research.
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